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ABSTRACT
A STUDY ON THE RELATIONSHIP BETWEEN MISSIONAL AWARENESS AND
WORK-LIFE MINISTRY PRACTICE AMONG THE CLERGY OF
THE SOUTH ATLANTIC DISTRICT OF THE CMA
by
Suresh Thomas
The purpose of this project was to study the current missional awareness of the
participants and to examine the relationship between this missional awareness and the
practice of work-life ministry among the professional clergy of the South Atlantic District
of the Christian and Missionary Alliance church in the USA. I developed a questionnaire
to assess the awareness and practice ofmission in the workplace among the participants
at the beginning of the project. Then I identified several characteristics from the review
of the literature conceming missional awareness and practices of work-life ministry that
contributed to extending the church beyond its walls and used them as a guideline for
formulating questions for the missional awareness and practice of workplace ministry.
Using the collected data, I correlated the two variables�missional awareness and work-
life ministry practice to examine any significant relationship between them.
The study also intended to find any other contributing factors that may be
significant for understanding the relationship between missional awareness and the work-
life ministry practice among individual congregations.
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CHAPTER 1
PROBLEM
One ofmy first exposures to a missional church model was when my mother, who
worked for the Port Authority ofMadras, India, gave her life to Christ during a lunchtime
small group meeting on the rooftop of her office building. The church was New Life
Assembly of God in Madras, India. Subsequently, when I first entered full-time
vocational ministry, I worked for the same church that had numerous workplace
communities that met in the work setting where I used to go and minister. I remember
going to different college campuses to facilitate small groups for the teaching
professionals and to corporate offices to minister to executive and regular cadres.
Subsequently, one ofmy greatest frustrations during my first three years of church
planting in Chicago was the inability to empathize with my church members over their
general lack of a sense of mission in their own lives even though they were professionals
in various fields of the workaday world. I constantly made them feel guilty for not giving
adequate time to the Lord's service and ministry within the local church. I preached and
taught conceming the special blessings imparted to those who tithed not only their
finances but also their time. While I succeeded minimally, I failed totally to understand
the significance of equipping people for ministry in their workplaces. However, the
concept of missional church and the idea of work-life ministry pre-occupied my thoughts
and took deep root within.
During one ofmy conversations with Rev. Thomas Bowden, the Director for
Church Planting and Multiplication of the South Atlantic District of the Christian and
Missionary Alliance, I was informed that nearly 75 percent of the churches within the
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district have plateaued or are in decHne. Many of these churches are led by solo pastors
and by default with minimum involvement of the laypeople in their leadership.
According to the Director of Church Planting Ministries, many of these churches do not
have any intentional lay leadership development program. Even those who have some
form of lay leadership development programs do so to raise leaders for ministry within
the church. The Christian and Missionary Alliance as a denomination has a Leadership
Training Academy that was initially started to train overseas national church leaders. This
academy also offers two streams of training for the local churches within the United
States. The Theological Education by Extension was started in the mid 1970s and the
Ministerial Study Program in 1985 to equip the people of God within the local
congregations of the denomination. Nevertheless, an interview held with Mr. Bill
Williams, the Director of the Academy, revealed that none of these studies included the
equipping of the people of God for ministry in the workplace. The neglect of equipping
people within the church for ministry in the workplace raised a few questions within me.
During the course of the Beeson Pastor program on leadership development and
biblical preaching, I was exposed to the new missional church paradigms that are
emerging today. One of the books that deeply influenced my thinking concerning the
missional nature of churches was The Shaping of Things to Come by Michael Frost and
Alan Hirsch. As I read more about the characteristics of this phenomenal movement, this
idea of missional church caused me to consider why churches within the Christian and
Missionary Alliance, with its high emphasis on cross-cultural missions, were not
essentially missional. My hunch is that a relationship between the equipping of the people
ofGod and the missional nature of the church exists. One of the most important
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characteristics of the missional church paradigm is its apostolic fiature. A missional
church by nature is outward focused and mobile with its essential mission to permeate the
local culture with the life and teachings of Jesus Christ (Minatrea 10). This mobility and
focus, in my understanding, initiated a fundamental paradigm shift theologically and
functionally. In my readings on the missional church movement, I noticed the paradigm
shifts in the church culture. These shifts called for a fresh and renewed approach to
participate in God's mission. The shift was both in theology and in praxis. The
theological shift concerned the regaining of true understanding of the Trinitarian basis for
mission. This renewed understanding the sending aspect of the individual person of the
Trinity as seamless. The Father sends the Son and the Son sends the Holy Spirit. The
Holy Spirit in turns sends the Church. The sent church continues to move outward
sending its people on a continual mission. The church essentially constitutes the people of
God. The church participates in this Great Conunission through its going. The shift in
praxis, on the other hand, is evident in the sent church.
During my reading of the book The Other Six Days by R. Paul Stevens, I was
challenged to consider the theology of the church with specific reference to the people of
God often referred to as the laity. I was surprised to discover that the word for laity in the
Bible is Laos meaning the people ofGod, and the word Kleros for clergy were both used
to refer to the entire people ofGod. In this study, the term people ofGod will be used to
refer to the laity. The people of God as a whole are called to specific vocations to fulfill
God's mission. These vocations, according to Stevens, are varied encompassing all
arenas of work-life. People spend one-half of their waking hours at their workplace,
totaling at least one-third of one's life, which is a significant amount of time. The amount
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of people one meets and with whom one interacts on a daily basis is also significant. The
fresh expressions of the local congregations, according to Frost and Hirsh, are the people
ofGod who are equipped for ministry outside the church.
This study is significant for the following reasons. Firstly, it is an attempt to
reveal a gap in the literature corpus regarding the relationship of intentional worklife
ministry and the missional nature of a church. It serves as a reminder to examine the state
of the Church's mission to the world.
Secondly, the study addresses an area that is relevant to every church on a mission
within the North American context and even beyond to strategically engage the
marketplace. Every local church by definition constitutes people of God who spend a
significant amount of time engaged in various vocations in the world. The members of
the local churches need to see their whole lives as missiologically significant, exerting an
influence on the culture and the world around them, whether godly or ungodly.
Thirdly, this study addresses the issue of the cultural shifts squeezing the Church
into isolation and its growing irrelevance or even completely subverting it. It shows how
churches can effectively engage the world without compromise of values.
Lastly, this study attempts to discover some association between work-life
ministry practice and the church worship attendance.
The motivation for doing this research originated because of some of the readings
I did for the Beeson Program as well as my own personal experience of frustration during
my previous years of pastorate concerning people's participation in the mission of the
church. The district superintendents of the Midwest and South Atlantic district of the
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Christian and Missionary Alhance supported the need for this study and because they
recognized its significance.
Moreover, as I began the review of Hterature, my curiosity was aroused to study
the relationship between equipping the people of God for their vocation and their
missional awareness. A significant correlation between the two will suggest some
changes to move churches from a non-missional to a missional nature. Because the
equipping of the people is a large area on which to research, I chose to focus the study on
ministry in the workplace.
Purpose Stated
The Purpose of the study was to evaluate the relationship between missional
awareness and the practice of work-life ministry among the clergy of the South Atlantic
District of the Christian and Missionary Alliance Church of the USA. This purpose was
accomplished through a survey of all the licensed workers of the South Atlantic District
of CMA who were senior pastors of a fully constituted church.
The study began with the assumption that many of the churches within the South
Atlantic District ofCMA have plateaued or were declining due to the lack of awareness
of the pastors about the importance of equipping the people of God for ministry outside
the church. The study also assumed that the people of God had a circumscribed
understanding of the Great Commission mandate as it relates to their work-life.
Research Questions
In order to fulfill the purpose of this study, two research questions helped evaluate the
research project.
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Research Question 1
What is the relationship between the missional awareness and work-life ministry
practice among the respondents of the study?
Research Question 2
What contextual factors have contributed to the participants' current awareness
and practice?
Definition of terms
Definition of terms clarify the meaning of the term used in this study.
Missional Awareness
Charles Van Engen was the first person to use the word missional to refer to a
quality of the essence of being a church (Minatrea 10). Other authors have referred to it
as having originated from the Gospel in our Culture Network, an organization that
promotes transformation of churches in its missional nature. Ross West suggests some
ways a congregation can function in order to become missional. The first is simply
acknowledging the neglect of this aspect ofmission. Second is to refocus at the very
center of the church's mission, which is its ministry to the world. Third is to redefine its
constituency, the people of God in a workaday world. Fourth is to equip the people for
ministry through education, support groups, mentoring, and discipling. Finally, the
congregation must become sensitive to the vocational needs of the people through
offering career guidance, active listening and focused worship experiences (149-57).
In other words, missional awareness is the knowledge of the manifold purposes of
God for this world and one's responsibility to participate in the same with a particular
reference to work.
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Work-life Ministry Practice
First, the term work needs definition, hi his introduction to God at Work, David
W. Miller writes, 'For the purposes of this inquiry, the term work [original emphasis]
means that activity that is undertaken in a paid job, occupation, position, function, or
profession and the place in which one performs that work' (6). Work is a vocational
activity for people to find purpose for their God-given abilities in a rewarding
environment.
This work is the dominant context that scrutinizes the missional lifestyles of the
so-called followers of Christ. Leland Ryken states that churches have neglected this
mission in the workplace because of its lack of awareness concerning spirituality for the
whole of life:
hi saying that the church in our century has dropped the ball regarding work
and leisure I do not mean to deny that Christians have contributed
significantly to these topics. A renaissance of sorts may even be occurring.
But is so, the message has not made enough of the rounds, as evidenced by a
scarcity of published materials and a prevailing ignorance of thinking among
the typical churchgoer. (145)
The author has summarized the issue of neglect into three major ones: firstly, the failure
to address the subject of integration of work and faith; secondly, theological aberrations
like the dichotomy of the sacred-secular, spilt universe, body-soul hierarchy; and, thirdly,
the church's buying into the secular model of life such as the time management
movement, prosperity gospel movement (146-56).
David Kruger uses the term work-life to describe the activities in the workplace
(121). Work-life is the time, skill, and energy expended by individuals in the form of
contracted labor in an organized work setting in return for financial compensation. Work-
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hfe ministry is the intentional acts of service done by the leadership of the church to
affirm, equip, and empower the people of God for their vocational careers.
South Atlantic District of CMA
The South Atlantic District ofCMA is a body of seventy-six Christian and
Missionary Alliance churches that are located in the three states of North Carolina, South
Carolina, and Georgia, constituted together as a conference for the purpose of
administrative implementation and viabihty of the overall mission of the Christian and
Missionary Alliance of the United States of America.
Context of the Study
The Christian and Missionary Alliance (CMA) started as a missionary society to
mobilize people for international missions. While it rallied people from all denominations
to pray and give financially, it created like-minded people who left the mainline
theologically liberal churches to retain biblical orthodoxy by creating voluntary prayer
groups. These prayer groups, known as bands, eventually morphed to become local
congregations all over the country. Although it functioned as a society since 1920, it was
constituted as a denomination in 1975. However, this new century brings forth fresh
challenges as denominational affiliations forfeited the lack of trust in religious
institutional bureaucracies. The redefinition of mission by some of the emerging churches
from an ecclesiological perspective to a theological perspective has paved way for the
self-identity of the church to be more rooted in its mission. Mission has changed from an
activity of Ecclesia (the church gathered) to the receiving of new people groups into the
grand pilgrimage of the reign of God. The South Atlantic District of the Christian and
Missionary Alliance constitutes a fully functional district of the CMA since 1973.
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The churches within the district are located in the states ofGeorgia, North
Carolina and South Carolina. Seventy-six churches are fully constituted churches within
this district. Fully constituted churches are self-governing, self-propagating and self-
supporting. The churches within the South Atlantic district are either in rural, urban or
suburban setting. Nearly 60 percent of the churches are located in suburban setting, while
only 10 percent of the churches are located in an urban setting. The rest are in rural
settings of Georgia, North Carolina, and South Carolina. The churches in the urban
setting are primarily in the large metropolitan cities of Atlanta, Charlotte, and Columbia.
Most of the suburban churches are spread in the suburbia of these greater metropolises. A
majority of the churches within the South Atlantic district of the CMA are homogenous
in nature with Caucasian constituents. Heterogeneous churches within the district
comprised Caucasian, Hispanic, African-American, and some Asian constituents. The
majority of pastors within the district were college graduates with a few who completed
doctorate degrees.
The South Atlantic District of the CMA's web site outlines the mission of its
constituent churches within the district as follows:
'And this gospel of the kingdom will be preached in the whole world as a
testimony to all nations, and then the end will come.' Matthew 24:14 NIV
The District Missions committee exists to assist local church leaders in
increasing their awareness of, commitment to, and involvement in, world
missions�including help with setting goals in the areas of personal,
prayer and financial support.
This excerpt from the district web site indicates the general understanding of the Great
Commission and the circumscribed view of the church's mission participation. The
Christian and Missionary Alliance of the USA with its distinctive on overseas missions
provide the backdrop for the local congregations within the South Atlantic district.
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Giving to the Great Commission Fund set up in the national office of the CMA is the
primary way to participate in the missio Dei.
Methodology
This was an evaluative study using a survey questionnaire research method in an
attempt to evaluate the relationship between missional awareness and the practice of
work-life ministry among the clergy of the South Atlantic District of the Christian and
Missionary Alliance Church of the USA.
Participants
The participants of this study were the licensed clergy of the South Atlantic
District of the Christian and Missionary Alliance in Charlotte, North Carolina, who were
senior pastors of their respective congregations within the states ofGeorgia, North
Carolina, and South Carolina. The participants of this study were, therefore, the entire
population.
Instrumentation
A researcher-designed questionnaire was the primary instrument used to assess
the clergy about their missional awareness concerning work-life and their worklife
ministry practice (See Appendix A).
Variables
The dependent variables of this study were missional awareness and work-life
ministry practice. The intervening variables, which might have influenced the result
obtained, were age, race, education, church worship service attendance and church
demographics.
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Data Collection
During the research project, I administered a survey-questionnaire to the clergy of
the South Atlantic District of the CMA through electronic mail. This survey was an
interactive document that was completed online by the participants who then e-mailed the
same back to me. I printed out the completed survey questionnaire and filed them for
analysis. However, some questionnaires were submitted without completion. Therefore, I
contacted the respective participants and conducted a telephone interview. I noted the
response of the participant's verbal answer choices on the questionnaire.
Data Analysis
I entered all the data into a spreadsheet for analysis. I sorted and tabulated the
questions pertaining to missional awareness and work-life ministry practice. Using the
spreadsheet, I constructed tables to determine the percentage scores of responses to each
question. Further, I used the various function keys within the Excel program to correlate
the two variable�missional awareness and work-life ministry practice.
Delimitations and Generalizability
The study was limited to the licensed clergy of the South Atlantic District of the
Christian and Missionary Alliance based in Charlotte, North Carolina, who were pastors
of their respective congregations within the states of Georgia, North Carolina and South
Carolina. The study assumed that the participants were fully aware of the idea ofministry
in the workplace. The study did not include the opinions of the people in the workplace
setting.
This study can be generalized if replicated among the licensed clergy of other
districts of the Christian and Missionary Alliance or even other denominations within the
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United Sates of America who demonstrate a willingness to be participants of the research
project.
Biblical and Theological Foundations
This study on efficacy of a workplace ministry on the missional nature of the
church is grounded in its mission theology. Christian mission is rooted in a Trinitarian
understanding ofmissiology. The communion of a triune God necessitates involvement
of all the persons of the Godhead in mission.
Nature of the Trinity
For the first twenty-one years ofmy life, I grew up within the Syrian Orthodox
Church movement, understanding Christian mission as essentially Trinitarian. The
Trinitarian renewal taking place in the West today, in my opinion, owes its inspiration to
the Eastem Orthodox theology. In 1932, Karl Barth rejected the Protestant idea of
missions as an ecclesiological enterprise and formulated the Trinitarian concept of
mission, emphasizing, "God engages in mission by sending God's self in the mission of
the Son and the Spirit" (Bevans and Schroeder 290). Jurgen Moltmann says that the
Trinity is on a mission when the Father sends his Son through the Spirit. The Son comes
from the Father in the power of the Spirit and, in turn, sends the people of God on a
mission empowered by his Spirit to continue what he has already begun (74-75). In order
to understand the dynamics of the Church's mission as a community of saints organically
moving back and forth from a gathered to scattered group, ecclesiology is traced both
from above as well as from below. The new understanding ofmission as rooted in the
nature and character of God has created the zeal to study the nature of the triune Godhead
further. Lesslie Newbigin articulates the importance of the triune nature ofmission.
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It seems to me to be of great importance to insist that mission is not first of
all an action of ours. It is an action of God, the triune God-ofGod the
Father who is ceaselessly at work in all creation and in the hearts and
minds of all human beings whether they acknowledge him or not,
graciously guiding history towards its true end; an of God, the Son who
has become part of this created history in the incarnation; and of God the
Holy Spirit who is given as a foretaste of the end to empower and teach
the church and to convict the world of sin and righteousness and
judgment. (135)
These authors argue for the involvement of the triune Godhead in mission with each
person of the Trinity distinctly involyed in different aspects of mission. This involvement
of the Trinity in the mission of the church referred to as the ecclesiology from above.
To trace the ecclesiology from above, in order to gain a fresh perspective on the
Trinity, I would like to highlight two significant themes pointed out by some of the
Trinitarian scholars. The first is the idea of personhood and the second is the nature of
communion. Miroslav Volf warns about the limitation of these analogies when talking
about the nature of personhood and communion as it relates to ecclesiology from below
(199).
Stephen Seamands talks about using the rules of Trinitarian grammar to
understand the essence of vocational ministry. This grammar calls for understanding the
relational personhood within the Godhead (11-13). Authors such as Jurgen Moltmann,
Millard J. Erickson, Dennis F. Kinlaw, and Colin E. Gunton describe the relational
personhood as the inner life of the Father, Son, and the Holy Spirit. Stephen B. Bevans
and Roger P. Schroeder say, "Human beings image God in that they only find their
fulfillment in relationship and communion" (301). Contrary to Augustinian thinking that
was influential in the renaissance of human individuality during the eighteenth and
nineteenth century, these authors, including Seamands, argue for the relational energies
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within the triune Godhead that describe personhood within humanity. Philosophers such
as Inunanuel Kant speak against the irrationality and the uselessness of the Trinitarian
granunar while Thomas Jefferson, influenced by the Enlightenment age, considers
understanding Trinity as mathematical nonsense (Moltmann 6). Carl Jung, a clinical
psychologist, propagates the understanding of the "imprisoned self," which turned
humanity introspective. This understanding of contributed to the development of the
culture of individualism in Western thinking, serving as a precursor for the future
fragmentation of the family unit. Millard J.Erickson answers critics such as Kant, Jung,
and Kraemer, who dispose of the truth of the Trinity as not pragmatic, by talking about
the relevancy of relating task to beliefs (71-96). Dennis F. Kinlaw, Seamands, and Colin
E. Gunton, argue rather, that human beings are incapable of describing themselves apart
from relationship with others. The othemess, according to them, is rooted in the very
Trinitarian essence and communion of the Godhead (Kinlaw 71-106; Seamands 31-44;
Gunton 11-16). Seamands talks about relational personhood:
If, however, we begin with the triune God, existing as one in the
communion of three persons. Father, Son and Holy Spirit, we arrive at a
distinctively different understanding of personhood. The very names of the
three persons imply existence in relationship. The Father is identified as
Father only by virtue of his relationship to the Son and vice-versa. The
Spirit is Spirit by the virtue of their relationship with one another. To think
of the Trinitarian persons, then, is to think of relations. The Father, Son
and Holy Spirit are distinct persons by the virtue of their relationships with
one another. (34)
These authors argue that conceiving of personhood is impossible unless understood in
light of the trinitarian communion.
Kinlaw writes that unity of the Father and the Son and the Holy Spirit is
conceived in familial terms. Jesus is the begotten son of the Father but born as a child
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(Isa. 9:6) through the enablement of the Holy Spirit bringing supernatural conception in
the womb of the Virgin Mary. Jesus continued to use the Old Testament revelation of
God as the father of Israel (Exod. 4:22; 2 Sam. 7:14; Ps. 2:7; 68:4-6; 89:26-28; Hos. 11:1;
Jer. 3:4-5) to address his father personally. Jesus used the filial relationship to relate
himself to the etemal (John 5:37; Matt. 1 1:25-27; Mark 12:1-12; Luke 10:21-22).
According to Kinlaw, the term Father is used 170 times in the four Gospels. Paul picks up
on this theme and addresses God as Father in almost every letter he wrote. James and
Peter also refer to God as the Father and Jesus as his only begotten son. This one God in
three persons is vital in understanding the Church as the one people of God in
conununity.
The second understanding of Trinity is the dialogical nature of the three persons
within the Godhead. A deep communion precedes communication within the three
persons (Seamands 12). Genesis 1 gives a fair hint of some of this dialogue. The dialogue
that proceeds from the triune Godhead portrays the eternal conversation between the
members of the Trinity. Essentially this mission began within the Godhead when they
decided to create a world that reflects the glory and creation's response in worship (Gen.
1:26). The fall of humankind from the original state warranted a mission of redemption
(Gen. 3). This ongoing mission of God is revealed in a covenantal relationship within the
history of Israel as a representative nation but, more specifically, in the sending of his
only Son, Jesus Christ to redeem all of creation (Heb. 1:1-5), planned even before the
foundations of this world. This relational reality within the Trinity is vital to
understanding the idea of community (ecclesia), which constitutes the church.
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Trinity and the People of God
This relational element brings persons also into a relational focus. The church as a
community is constructed based on personal relationships. Stevens describe the
contribution of the three persons of the Trinity to the idea of people hood in an article on
laity ("Complete Book"). The interdependent (perichoresisj nature of relationship within
the Godhead expresses the functional engagement of the Father, the Son, and the Holy
Spirit. This nature of relationship has a direct impact on the way one perceives the
church. Paul uses a clear functional metaphor of a body to describe the fellowship or
conmiunion {koinonia) of the people of God. This understanding of the Church highlights
the relational reality derived from the trinitarian image. The attempt, therefore, to restore
the ministry of the people ofGod is more plausible when done from a Trinitarian
theological perspective. In other words, both ministry and mission within the Godhead
existed even before the world existed (John 17:5, 24) although this mission was neither
curative nor redemptive (Kinlaw 82-83). Jesus invited his disciples to participate in this
mission as recorded in the Synoptic gospels as well as in John's Gospel. According to
Seamands, Luke begins the book of Acts with the note "all that Jesus began to do and to
teach," recorded in imperfect tense in Greek, signifying the continuation of his ministry
in the life of his disciples (20). In the Great Commission, the call to ministry of the
people of God flows from the Trinity as participants in God's mission to the world.
People of God direct their ministry to the Father as one participating with Jesus Christ in
his mission on earth. Paul in Ephesians further accentuates this idea. As Jesus Christ
ascended into heaven, he gave gifts to the body to equip the people ofGod for works of
service (Eph. 4:10-13).
Thomas 17
Van Engen reiterates that a church cannot be understood apart from its
missiological roots and its ecclesiological dimensions (29). Greg Ogden argues that the
church is organically connected to the mission that Jesus Christ unveiled through his
ministry on earth (33). Newbigin sees mission as a means to embody the unveiling plan
and purposes of God's created conununity, the Church, through his Son (135-36).
Therefore, a clear understanding of the theology of the laity aids in understanding the role
of the people of God in mission.
My conviction is that any church exists organically as the result of its mission.
Missional churches are outward focused; having a sense of what God is already doing in
the world. Mission theology is grounded in the Trinity. Traditionally mission has been
seen as an auxiliary of the church or an appendage that is added to substantiate its
international scope. I believe that the Church is a product ofmission; and it is the very
essence of any church.
This understanding has to take into account the very constitution of the Church.
Traditionally, churches have been understood as hierarchical institutions. They include
clergy and laity functioning both as a gathered as well as a scattered community in the
world. A gathered church meets for worship, liturgy, and equipping for mission while the
scattered community practices mission. A missional church retrieves its self-identity from
the early New Testament paradigm where no clear theological or structural demarcation
of the clergy and laity is evident. This understanding requires a further grounding of
ecclesiology in the theology of the people of God (laity). People of God can be
empowered to do mission in many arenas. One of the ways to help the people of God
engage in the mission of the church is to empower them not only for ministry within the
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church but also without. Newbigin says, "But the exercise of this priesthood is not within
the walls of the church but in the daily business of the world" (230).
As people spend more than half of their waking hours in the places of work, the
workplace becomes the location where people engage in relationships with those who are
primarily non-Christians in the world. My contention is that while pastors equip people
for ministry within the church, they also need to equip them strategically to be and to
make disciples in the world. The emphasis here is to help people gain a sense of mission
in their own vocations so that a complete integration of all areas of their lives�work,
family, leisure, and worship. My conviction is that by addressing these issues
theologically and on a biblical basis, the concept ofmissional nature can be further
developed.
Overview of the Study
Chapter 2 reviews selected literature and pertinent research concerning the issue
ofmissional nature of the Church. The theological and biblical foundations of mission
and its relationship to the people of God in workplace ministry are studied. Because this
study is relatively a new area of research, much of the writings on workplace ministry are
research articles and Web sites dedicated to marketplace and workplace ministry. Several
characteristics related to work and mission and its practices were found common to the
literature reviewed and were incorporated for an evaluative study.
Chapter 3 presents a detailed explanation of the project design, the research
methods, and methods of data analysis.
Chapter 4 presents the findings of the study.
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Chapter 5 reports the major findings of the study and practical applications that
flow out of the research. It also offers suggestions for further inquiry.
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CHAPTER 2
LITERATURE
This study integrates the fields of theology, missiology, and ecclesiology in a
dynamic way to understand and substantiate the nature of the problem stated.
Observations of churches within my own denomination have led me to believe that their
ecclesiology informs their missiology, which then describes their theology. Li my
readings of Frost and Hirsch, Newbigin, Seamands, and others, I observed that theology
needs to be the starting point for doing mission, which subsequently will unfold the
appropriate ecclesiological paradigms (Newbigin 118; Frost and Hirsch 33-59; Seamands
16-30). According to Seamands, a number of Bible scholars have discovered that the
origin ofmission is rooted in the triune Godhead (15-16), so in order to present a
coherent argument; I began with an understanding of the nature of the Trinity, followed
by a Trinitarian approach to understanding mission. Because this study is primarily about
the ministry of the people ofGod in the workplace, I want also establish the biblical
foundations ofministry of the laity and some general foundations for the theology of
work, hi trying to understand a biblical framework for mission, I intend to show in this
paper the vital importance of recognizing the mission of God in the world at large. I
discuss the missional nature of the church, the paradigmatic changes happening in the
Westem postmodem culture today, and the necessary adaptations the Western churches,
especially those in the urban areas, need to make to be missional. Finally, I identify a few
strategies that the church in the postmodem culture can implement for moving a church
into a missional mode.
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Biblical and Theological Foundations of People of God
Understanding personhood and communion is substantial while considering its
implications for ministry. According to Seamands and others, the fourth century Greek
Church fathers (e.g., Gregory of Nazianus, Basil, Gregory ofNyssa) speak of this
relationship within the Trinity, using a term called perichoresis, meaning
interpenetration, interdependence, and interaction among the three persons without any
hierarchy. They speak of this mutual indwelling as a model for mutuality within the
church. One must insist with Volf that "because every local church is a concrete
anticipation of this eschatological community, it is decisive that one understand and live
the relationships within a given local church in correspondence to the Trinity" (203). If
the church is described as a called-out community with similar understanding, then both a
mystical communion with God and with one another is exemplary within the body. This
communion does not allow a hierarchical distinction within the same. These authors
propose an impossibility of an individual personhood because the Christian life is lived
interdependently with an inclusive personality of the one body of Christ.
Next, no hierarchy ofministries exists because just as the ministry within the
Trinity is done by the interdependent (perichoresis) being of the three persons, so, also,
the ministries within the body ofChrist are done by the interdependence of all the
persons within the community. Hendrik Kraemer says, "All members of the ecclesia have
in principle the same calling, responsibility and dignity, having their part in the apostolic
and ministerial nature and calling of the church" (160). This calling implies that not only
the work ofministry is significant but also the ministry of vocation. Christian ministry is
merely one of the vocations, among many, responding to the single call that comes to all
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(Eph. 4:1). The work of equipping the people ofGod becomes radically important not
because of its sacredness within the church context but because of their mission in the
secular world. Therefore, the relationship of mission to the people of God needs further
description.
hi the Old Testament, the book of Exodus introduces the Israelites as the people
of God elected by God's sovereignty to be a witness to all the nations of the world. In
Exodus 19:6, God calls the entire nation of Israel to be the kingdom of priests and a holy
nation. The covenant that God makes is with the entire people, not just with its leaders or
priesthood. As a commonwealth of priests appropriated by Yahweh, Israel was to be a
community where all have insights into the divine will through immediate fellowship
with him. Exodus 32:26 states that when the people of God rebelled against Yahweh by
making and worshipping a golden calf image, Moses called for volunteers who would
serve God with a whole heart, to which the Levites responded favorably. Thus, the
Levites were chosen to assist Aaron and his descendents as priests in the temple. This
legacy of the priesthood continued until the dawn of the eschaton.
In Isaiah 61 is a wonderful imagery of the restoration of the people of God (Israel)
after seventy years of exile in their own land. The desolation of the land is transformed
into a bountiful place, as promised by Yahweh. Israel would return to a land now filled
with heathens who have already entered into the congregation of Yahweh as alluded to in
Exodus 19:25. Many of the commentators on this passage mention that the Levitical
priesthood along with the Aaronic descendents, who stood before Yahweh on behalf of
the people of Israel, will be replaced with the priesthood of all people who will function
as priests of Yahweh on behalf of all the people of the world. This year of the Lord's
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favor fulfills the promise in the Abrahamic covenant (Gen. 12: 1-3) ofmaking them a
blessing to all the nations of the world. C. F. Keil and F. Delitzsch emphasize that no
intended demarcation exists here between the clergy and laity (582) as understood by
some interpreters. This text also reveals that, unlike in previous times, the nation of Israel
will not be swallowed up by the presence of heathen cultures around them again; rather,
they will be anointed for ministry to Yahweh as well as for service to the other nations.
This ministry will be a new and speciahzed role for them in the world. Jan L. Koole
mentions in his scholarly exposition, "The servants ofour God are to serve [emphasis
mine] God in the broader sense of the word" (265). Alec J. Motyer writes that this
priestly class will also incorporate future Gentiles to function in this role on behalf of the
world referring to the "priesthood of all believers in the New Testament" (Isaiah 378;
Prophecy of Isaiah 502). Conversely, Oswald Sanders mentions that ordinary working
class of Israel, who were once marginalized, were the ones who will be made significant
through their priesthood before Yahweh in the socially diverse world; therefore, he says,
"Israel's exalted position is to be one not of privilege but of responsibility" (571). All
these authors see this priesthood as a fulfillment of the promise made to Moses in Exodus
19:6. They will be doubly blessed by enjoying the wealth of the other nations around
them. The close parallel drawn from the New Testament is the understanding of the
Church as the people of God redeemed and restored in the midst of a pagan culture.
In the fullness of time, Jesus Christ came to fulfill the dichotomized priesthood
and laity idea as recorded in the book of Hebrews (Heb. 8:1-2). In Hebrews 10: 12, Jesus
fulfilled the perpetual role of a priest through his own sacrifice. According to the Apostle
Peter, this high priestly ministry has been given back to the people of God (1 Pet. 2:4-10).
Thomas 24
This new people were not merely individual Christians; they were the whole church
community. The nature of this church has been described as a living household (familial
metaphor as in the trinity), but also in a number of corporate terms such as race,
priesthood, nation, and people, emphasizing community. The word laos refers to all the
people in this community.
Stephen C. Neil and Hans-Ruedi Weber speak about the issue of oneness in the
people of God�an idea that both historically and biblically reiterates the early New
Testament idea of the priesthood as belonging to all people who are in Christ. John R.W.
Stott says, firstly, God's people are one holy people, owing their unity and holiness to the
will of God himself The word ecclesia, used at least one hundred times in the New
Testament, always denotes the congregation of people called out by God. It never once
refers to a building or a program. This one ecclesia has many different people appointed
by God for service according to each one's diakonia (service). The whole people of God
have a diakonia to be fulfilled. The clergy's diakonia is to equip the people of God's
diakonia in the world. Stott says that one of the aspects of this diakonia of the people of
God is marturia, the witness of living and working in the midst of a secular world (15-
25).
The oneness of the people in ministry is rooted in the very idea of baptism as a
means to share the commonness of calling to service in God's world. Stott argues that
because Jesus Christ died for the world and not just the Church, the Church needs to
serve the world. This idea demonstrates the trinitarian model of an interdependent,
interactive and interpenetrating {perichoresis) nature of the Church (Col. 1:18) in
communion with the Trinity. All the authors echo the Trinitarian devolvement ofmission
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to all persons of the Trinity and analogically to all members of the newly constituted one
body called the church with one mission�to draw the heathen nations to God. This
priesthood, Peter reiterates, is to declare the "praises" of God who is in the process of
redeeming all of creation (1 Pet. 2:9). The book of Revelation (Rev. 5:9-10) describes the
eschatological culmination of this idea in John's vision of heaven, portraying the
redeemed people of God as a kingdom of priests who are in ceaseless praise and worship.
The mission of the people of God as in the Old Testament priesthood is to be priests of
God in a pagan world. Assuming that the Church is one body of Christ, its corporate
calling then is to be the agent of God to permeate the world with the saving message of
the gospel.
Pastors provide lip service to this theological truth of the people of God.
However, history, especially after the first Protestant Reformation, reveals the difficulty
in the praxis of this truth, hi his book Lay People in the Church, Yves Cougar articulates
as to how the people of God are subjects of the operations within the Church but not the
subjects of the acts by which the Church receives its structure as an institution of
salvation or the exercise of apostolic powers (432). In other words, the Church's mission
does not include participation of the people of God.
Neil and Weber as well as Kraemer write about the prevailing distinction between
the clergy and laity and the insidious separation of the sacred from the secular as
contributing to the ministry of the church within four walls (Neil and Weber 377;
Kraemer 9). The early patristic history shows that Tertulian, Cyprian, and Augustine
were all first laymen with a secular career who later became monks. Many of the
monasteries were led by lay monks, such as the preaching orders ofMendicant Friars, the
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wandering preachers of the Middle Ages in France. The monastic-knight orders were
made of laymen. Neil and Weber acknowledge that the ecumenical movement was a
product of the lay participation in the mission of the church calling not for an abolition of
the clerical system but rather emphasizing the importance of lay recognition in ministry.
This lay participation, they say, reinforces the importance of ordained clergy (377).
Cougar argues for the lack of hierarchical distinction between clergy and lay in
the Scriptures. He says that the word laos from which the English word laity is used in
the Scriptures simply to point to the people of God as a whole {Lay People 2). Likewise,
in refuting George Bernard Shaw who once said that every profession is a conspiracy
against the laity, the authors Robert Banks and Stevens each argue vehemently on the
singular meaning of the Greek word laos as the people of God. The New Testament
writers never used the two words available to them in the classical language to signify
laity in the newly reconstituted covenant: laikos and idiotes. Laikos, according to the
authors, was first used by Clement of Rome at the end of the first century to describe the
place of laity in worship when the presbyters were being deprived of their functions. The
other pejorative word mentioned by Shaw was used in the Scriptures to refer to Peter and
John as unschooled men and not to the people of God. First Corinthians 14:23 uses it to
describe someone who wanders into a congregation and is unable to comprehend what is
going on. Kraemer, Neil and Weber, and Stott write their cases about understanding of
the people of God as a comprehensive community called to be God's priesthood in
service to God and the created world.
In the New Testament, the Book of Acts refers to the Church {ecclesia) of Jesus
Christ as the people of God {laos). They are 'Haos" universally meaning 'Hhe people of
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God" both in Greek hterature and in the Septuagint. hi Acts 15: 14, Romans 9:25, and 1
Peter 2:9, it is used to refer to the people of God, who are characterized as extraordinary
people inclusive of priests. The second word is kleros from which the English word
clergy comes from. The word itselfmeans "assigned by lot or inheritance" and is used to
denote the people of God in the Scriptures (Gal. 3:29; Eph. 1:11; Col. 1:12) who share in
God's gift of redemption and glory, which is their "inheritance" (Stevens, Other Six Days
32). According to Stevens, this term, with the sole exception of Ignatius of Antioch, was
never used of clergy until the third century (32). Even Ignatius used the term to denote
the martyrs (marturia) of his day who died for the sake of the gospel. The New
Testament describes Church as a whole�one filled with laity and clergy as single people
without any distinction or separation, marked by Spirit giftedness, calling, empowerment
and ministry. The duality reflected, according to Kraemer, was due to its reflection of the
Greco-Roman society (51).
Newbigin says, "The church is sent into the world to continue that which he came
to do, in the power of the same Spirit, reconciling people to God. This priesthood needs
to be exercised in the life of the world" (230). In order to understand the nature of this
priesthood once again, the Trinitarian theology ofministry needs revisiting. Newbigin
argues that God's design not only has a Church but also a world that is the recipient of its
mission (230). Kraemer supports this argument: because the Church is provisional and
not definitive, it does not primarily exist on behalf of itself but on behalf of the world
(127). The Apostolic nature of the Church indicates its existence as a missionary force.
The church as a localized entity is merely a by-product. In contrast. Cougar says, "As for
the church's mission, it is fulfilled only if the gospel is declared to every creature. These
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things can be done only by lay people, for they belong both to the world and to the
church in a way that is true neither of the clergy nor of monks" (432). God has called out
a laos for himself (Acts 15: 14). This people of God therefore, can fulfill their
responsibility as the priesthood of God to the world by being on a mission in all
occupations. The logical inference to be made here is that if the identity of laos is from
the Trinity the vocation of the laos also must come from a triune God.
The mission of the church, then, is not only to take care of its membership, as
traditionally known in the parochial model but to equip the people of God for their whole
of hfe (Eph. 4:1 1-16). This calling includes participation in God's mission of creation,
sustenance and restoration of this world. Work, whether secular or sacred, then takes on a
redemptive mission.
A Theology ofWork
Fritz Erich Anhelm writes about three different approaches taken by laypeople in
addressing mission. The first concerns church renewal; the second concerns vocational
calling; and the third social justice issues. Eventually, people demarcate the sacred from
the secular, compartmentalizing their time and energy for church-related issues and
secular concerns. This approach is where, I think, the church needs to be proactive in
integrating the two worlds by consciously and intentionally equipping and
commissioning the people of God for all of life, especially for their workplace. Newbigin
says that the priesthood of the believer challenges the cultures and norms of the world:
The exercise of this priesthood is not within the walls of the church but in
the daily business of the world. It is only this way that the public life of
the world, its accepted habits and assumptions, can be challenged by the
gospel and brought under the searching light of truth as it has been
revealed in Jesus. (230)
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The issue of dichotomizing the sacred from the profane has been an age-old one. All the
authors writing about this issue reiterate the importance of an integrated approach to life.
The local church has an important role to play in this matter. The leadership of the
churches must begin to create an ethos where the people of God recognize that the Bible
clarifies the issue of the integration of the sacred and the profane. Preaching and teaching
regularly on this topic can augment the attitudinal change concerning the same. This
study particularly focused on the mission of the people of God in the workplace, the
theology of work and a review of what the Scriptures teach about secular work.
The New Testament exemplifies the work of the laypeople who were, for
example, fishermen, tax collectors, housewives, or customs officers, who stepped out in
mission for God. Such movements arise within the early Westem Latin Church or the
East Syrian Church in the form of indigenous missionary movements or later on in the
form of monastic orders such as the Mendicant Friars-Dominicans, Franciscans, and
Beguines who cry out against social injustice and participate in the mission of God. Later
on the Cathars, the Lollards, Waldensians, and Hussites engaged in similar missional
practice even though largely ignored by the Catholic Church. Francis Ayres talks about
the emergence of the laypeople of God into vocational ministry on an ad-hoc basis during
the Nazi mle (13). After the wars, a movement known today as the layperson's
movement emerged that resurrected the church from its doldmms of antiquated
religiosity. People of God for the first time saw themselves as Christians outside the
parameters of church, especially in their occupations. He argues for a radical change in
the church's preoccupation with itself by recognizing the role of the people of God in the
world.
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Francis Ayers concludes by saying that the Church must permeate the culture and
seek those who have isolated themselves from it:
If the people don't come to church, and often it is not surprising that they
do not. Christians must go to them wherever they are. If we are to walk
with most men, we must start walking where they already are, and not
wait for them to come to us. I believe that this can primarily happen when
believers of Jesus Christ take their vocation as a God given mission for
their lives. (4)
First, the very concept of work needs a functional definition.
Volf describes work as a purposeful and orderly social activity that helps in the
production of goods and services to sustain the economy of the world. Jung's theory of
self-fulfillment has proven to be dysfunctional in many ways in the real world. Obviously
many who have very good and lucratively paying jobs remain unfulfilled. On the
contrary, those who do earn modestly still find great fulfillment in their vocation and
ultimately in their being because of their relationship with God. AlexanderMiller
reiterates this idea about the desertion of the common industrial workers from the local
churches because of the vocational dilemma caused by a moralistic spirituality in
America. He writes about Columba's lona community that integrated work and
spirituality effectively. Unfortunately, the medieval monastic community of Benedict
replaced this integrated model with a dualistic approach to life and work. The Scottish
reformers hoped to bring back this integration of work and worship through the recall of
the priesthood of all believers and reform of the church (52-64). Both the authors argue
for a holistic integration of faith and worklife. Such integration brings fulfillment. This
fulfillment invariably begins with a response to a call of God in one's life. This call
primarily is not to a vocation but to a relationship with God. This call gives an
overarching meaning and purpose to the whole life.
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M.D. Chenu, one of the earhest to theologize work proposes that human beings
are creatures made up of both matter (body) and spirit with the innate God-given mandate
to have dominion over nature. This interaction he labels work, which fabricated the
world, as seen today, over the past centuries. Any violation or separation of this
consubstantial union, he says, is detrimental to the very personhood of human beings (1-
24; 112-13). Work in the creation mandate, as recorded in Genesis 1:28-2:3, was
primarily intended to meet human needs by tending and caring for it so that it may bear
fruit that can sustain all God's creation. Work, according to John 5:17, does the Trinity
itself undertake as an activity. The Father, Son, and Holy Spirit began creating and
working ever since the beginning of time to sustain and redeem this world. In Genesis 1
their work is described as something intrinsically good and even very good. Work as an
activity is inferred as flowing from the being of the three persons of the Trinity. Work
ethic can, therefore, be understood as the giving away of something from the very heart
of God that creation has received. The calling of human beings is not only to participate
in this work that the Son is doing in this world, redeeming, sustaining, and caring for it
(Col. 1:15; 10:29), but also to equip the people of God to do the same. People of God are
called to work with all their heart as unto the Lord (Col. 1:23).
Alistair Mackenzie writes that Aristotle considered unemployment as a good
fortune because it allowed a person to participate in political life and contemplation.
Work was considered menial with very little spiritual meaning or uplifting. Conversely,
the Hebraic view, even though values contemplative spirituality, embraced work as part
of God's purposes in creation promoting theological reflection of work-life.
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One of the problems faced in theologizing work is, first, the small number of
direct biblical teachings on work itself. Second, work needs to be understood in light of
Christ. Third, a huge cultural gap exists between the biblical world and the workaday
world today. Volf attempts to construct a theology based on the concept of the new
creation. Its foundations are rooted in a realized-not yet eschatology. The goal of all
human history, he says, points to the reality of the new heaven and new earth, so the
theology of work needs to be comprehensive as related to the various dimensions of
reality�God, human beings, and nature. Work unites societies globally, and
globalization of the world affects economies of various countries. Volf begins with the
traditional understanding of the early Church fathers who addressed work from the
standpoint of the doctrine of sanctification. They essentially pondered what influence the
new life in Christ, has on the work-life of Christians as well as how work influences
Christian character. According to Volf, these early Church fathers rejected the Greek
understanding ofwork as menial and endorsed the nobility of work done by human hands
(88-90).
What adds to the difficulty in answering these questions are the diverse kinds of
work that have emerged because of industrialization and technological revolution. In such
a world, the type of work one does also has to matter. Some kinds of work need ethical
and theological evaluation for participation. Work has to be rooted back into the
Trinitarian purpose of creation and into a redemptive work ethic. Sin has caused a
distortion of the activity ofwork (Gen. 3: 16-24; 4:1 1-12). Numerous complications have
intensified at the workplace (Gen. 39:1-23). The danger of exploitation in the workplace
has increased (Exod. 1:8-22). God has equipped the people of God for the works of
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service with crafty skills (Exod. 31:2-1 1), so that they may find fulfillment in the work of
their hands. Unfortunately, people lack fulfillment due to the idolizing ofwork or making
it an end in itself (Eccles. 2:4-26). Life appears meaningless when God is removed from
the equation of human work-life. The book of Ecclesiastes ends with the truths that God
still blesses human work as a gift from him and must find a proper place in the schema of
life (Eccles. 2:24-3:17). Psalm 104:1-35 reestablishes the sanctity of work and God's
ordination of it for the ongoing creative and redemptive work within his creation. The
Apostle Paul, writing to the Corinthian church, exhorts the people not to give up on their
faith in the resurrection but to abound in the work of the Lord. The word kopos (labor)
means to strive and not give up. It also means to work as if working for Christ. Volf
suggests, "Christians should understand their mundane work as 'work in the Spirit': the
Spirit ofGod calls and gifts people to work in active anticipation of the eschatological
transformation of the world" (123). His whole theology ofwork centers along the work
of the Holy Spirit to give charisms to people after they have accepted their calls to follow
Christ. These charisms are given based upon the natural inclinations and the familial
nurture of a person. The Holy Spirit takes the skills and transforms them in such a way
that the person becomes an excellent work person in the secular workplace. In essence,
work is simply cooperation with God to fulfill his mission on earth (88-22).
If what Volf says is true, then work attains a dynamic understanding. This new
understanding is because unlike during the Protestant reformers' time when work was
one's primary and sole occupation in a particular field, work today is much more
complex. People shift their jobs, change careers, and move to different cities and
locations because of globalization and increased mobility within the culture. The
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traditional caricature of work has been broken down. Volf argues for a pneumatological
approach to understanding work. Work is intrinsically dynamic as the nature of the Holy
Spirit. One's participation in God's mission, with greater significance placed on the ethos
of the worker in any given workplace, needs to become more important than mere work.
The development of such an ethos requires an intimate walk with God enabled through
the power of his Holy Spirit. Missional nature, in essence, is the ethos of an individual
believer or a congregation that reflects the participation and intimacy with the triune God
as evidenced in everyday life and work.
One of the fundamental issues raised in this paper is the missional nature of
churches today. I have assumed that this issue is crucial because of some systemic factors
within the churches of the South Atlantic District of the CMA. An underdeveloped view
of the theology ofministry has contributed to the lethargy of the churches today in the
West, hi attempting to describe the Trinitarian approach to doing mission, I have
attempted to show why churches need to take up the responsibility of teaching and
equipping the people of God for ministry. The twenty-first century poses enormous
changes in culture having moved rapidly from an industrialized age to technocracy. A
new paradigm is warranted within the church to continue its mission that will recover its
original fervor and purpose for its existence. This new paradigm is called the missional
church.
The ideas behind this paradigm come from a plurality of thinking among some
brilliant mission research scholars such as Newbigin, Darrell L. Guder, Brian D.
McLaren, Frost and Hirsch, and many others who have been studying the current trends
in mission. These scholars examine today's secular culture and the Church's loss of
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dominance in contemporary society. The thesis as stated by Frost and Hirsch and Jim
Peterson concerns the fact that Christianity, which enjoyed a majority position and role in
the post-Constantinian world, has been reduced to a marginalized community (Frost and
Hirsch 8-9; Peterson 121-22). In today's postmodern culture, the marginalized church can
study from the marginalized church of the early New Testament age to find ways to
continue God's mission on earth. It requires shedding and unlearning its institutionalized
clerical and professional leadership culture to assume a novice position in order to learn
the new paradigm of an apostolic leadership culture. The old paradigm propelled the
early Church in its formation and mission. The missional culture sets the reign ofGod as
the very center of its gospel proclamation and mission (Guder 207). The Church is in
movement as an eschatological community, recognizing its in-between state (now and
not-yet position) towards that eschatological hope. The Church is a pilgrim community
that is moving toward the goal of a realized reign ofGod. The reign of God is a term used
by Guder and others simply to denote the wider kingdom ofGod idea. It reflects the rule
of God rather than a location or place. A pilgrim community is inclusive of the covenant
people (committed to be disciples of Jesus Christ) and those who are seekers (seeking for
answers to their inner dispositions towards the divine).
Missional leadership, therefore, requires an apostolic ethos to permeate Christian
ministry praxis. Consequently, a missional leadership shaped by the spiritual formation of
the post-Pentecost community is required. Missional leadership has to be biblically
informed and theologically grounded.
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An Emerging Church for Postmodern Culture: A Historical Perspective of the
Church Created for Mission
Miller in his seminal book, God at Work, focuses the bulk of his writing on the
so-called Faith at Work movement. This movement closely examined the ministry of the
people of God in the context of their work-life. Miller draws historical evidence to show
that FAW had its origin in the social gospel movement of the late nineteenth century
which continued until the middle of the twentieth century. However, he also analyzes
effectively the failure of the church, during the waves of church renewal, to affirm, equip,
and empower the people of God for workplace ministry. This neglect. Miller says, had let
the movements to fade away without taking deep roots. He divides the history of the
movement primarily into three waves of renewal ofmissional practice that rose and fell.
The first wave began as the social gospel movement of the late nineteenth
century, which renewed the practical implications of the gospel of Jesus Christ. This
wave emphasized the living out of the gospel message in everyday activities of which
work was a primary one.
The second wave (1946-1985), according to D. Miller, highlighted the renewal of
the church ushered by ministry of the laity. Leaders such as Kraemer, Hans-Ruedi-
Weber, and others inspired and motivated the people of God to participate in God's
mission at their workplaces. Nevertheless, Miller's mention of Elton Trueblood, who
argued, 'The world is one, secular and sacred, and ... the chief way to serve the Lord is
in our daily work.' (48) is welcoming. Miller believes that the second wave of the FAW
movement receded for a variety of reasons. First, this happened when people began to see
lay ministry 'merely as a means to increase lay participation in the interior life of the
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gathered church, as opposed to equipping laity for the challenges of life in the scattered
church' (56). Secondly, Miller says that 'clergy and church professionals often redirected
the movement's energy and purpose, redefining lay ministry as more active involvement
in church committees and the internal life of the gathered church' (59). As a member of
the ordained clergy within my own denomination, the Christian and Missionary Alliance
for nearly a decade, I erred in the understanding of the mission of the local church and
consequently how I viewed the people of God. I often saw the laity as those called to
serve inside the domains of the local congregation in order to benefit others within the
same. This view is a circumscribed view of God's purpose for the local church.
D. Miller identifies the third wave of FAW as 'The Faith at Work Era (c. 1985-
Present)' (63-78). This wave focused on the integration of the sacred and the secular
domains of life. This integration marks the permeation of one's privatized faith to public
work-life. As Miller comments, people in the workplace of all levels and types no longer
seem willing to leave their soul with the car in the parking lot. Christian business people
and other professionals find common agreement that living a bifurcated life, where faith
and work are compartmentalized, is neither true to the gospel nor a healthy way to work
(74).
The postmodern culture that has prevailed since the 60s has created a need for a
new kind of church that effectively engages the mission of God. Roger Haight analyzes
the genesis of the Church using historical lenses to narrate its birth. He argues that the
Church is a breakaway movement from the first century Judaism instituted by Jesus
through his preaching of the coming of the kingdom of God with him as the mediator
(21-23).
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In their book, Bevans and Schroeder say that the Church becomes what it is only
in response and obedience to the mandate given by Jesus Christ in his Great Commission.
The Church's understanding of the universality of his message becomes the core of its
mission on earth. The authors use Luke's historical narrative account as a text to
underscore the universality of the message and the centrality of the mission of the
Church. They are careful to note that the genesis of the Church was not a post-Christ
event but was already in the making through prophecies in the Old Testament (27-30). Its
fulfillments takes shape in the life and ministry of Jesus Christ as his faithful disciples
carry on the task.
Nearly six hundred years before the birth of Jesus Christ, two movements split the
world into a purely idolatrous and a philosophically oriented one. Buddha in the East and
Plato in the West dichotomized reality into temporal and eternal halves. Plato's thought
permeated the Westem world through the efforts of Alexander the Great (Thwaites 13).
The early church fathers, steeped in Greek Platonic philosophy, influenced the
formation of the Church. The Church became the dispenser of the Neo-Platonist
spirituality. History records that the Church grew and expanded through the house church
movement to the various parts of the Near, Far, Middle East, and Asia Minor.
According to Bevans and Schroeder, the earliest model ofmission considered
every believer a grassroots missionary. The simple word-of-mouth gossiping of the
gospel that carried the message through the web of familial networks of the common
people became the method of evangelization. This force of the community, who were
directly empowered by the Spirit, rested primarily in the regular members of the
movement, making it ineradicable by the mling powers of the day (32-34). The power of
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their witness was not merely in their proclamation but in their empowered everyday lives
validating their testimony to the gospel of Jesus Christ. Their life of Christian witness
was paralleled to the death of a Christian martyr. Mission was an inherent part of the
Church until the Constantinian rule when Christianity became a state religion,
transitioning it from a marginalized community to a state-run institution. Mission was
primarily done through the bishoprics, priests, and monastic orders while the laity
became passive in their contribution to the Church's mission. This elevation of
missionary vocation as the superior one prevailed until the Middle Ages when seeds for
reformation began to be sown in Christendom. One of the primary issues for the
Reformation was to question the role of the Scriptures in people's lives and the powers of
papacy and the institutional church in the missio Dei. Nevertheless, this model prevailed
up to the modem era.
Several sociological and psychological developments caused the dysfunction of
the Christendom paradigm. During the Middle Ages, platonic and Aristotelian philosophy
was restored causing the Renaissance, which became the fertile ground for the
Enlightenment. This age of reason accentuated by human rationality and scientific
thought emerged as a powerful force to challenge the fundamental theological
assumptions. Having lost much ground, the Church fractured by the rise of theological
liberalism of the twentieth century. The mission of the Church was done as an extended
program of the church outside its walls. Even though modern missions contributed much
to the growth of the church in many parts of the world, it lost its influence gradually
through the changing cultural and social landscape. The advent of postmodemity has
placed the church in a precarious position. Mission has become a mere program of the
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church today (Beckam 41-56; Bevans and Schroeder 72-280; Haight 18-423; Mead 8-42;
Rutz 8-15; Thwaites 12-26).
The Church in an Aqua Culture
One of the consistent themes that emerged during the course of this review was
the rapid changes happening today in the North American culture. These changes are
enforcing a paradigmatic shift in the church culture as well in order to stay relevant
(Drane, Culture Change 2-12; Frost and Hirsch 6-7; McLaren 9-15; McManus 43-61;
Bellah et al. 275-95).
Erwin Raphael McManus talks about the need for churches in the West to
capitalize on the friction created by their interaction with the culture and to use the same
as traction to gain momentum for their mission (44). Unfortunately, the church in the
West, in its preoccupation with sanctity, has reacted to the changes within the culture and
responded through withdrawal to safe enclaves. McLaren, Loren B. Mead, and John
Drane calls these changes as colossal and traumatic resembling the shifting of tectonic
plates within the earth's crust causing massive earthquakes and tsunamis (Drane, Culture
Change 1; McLaren 9; Mead 30). The analogy is significant enough to warrant an
emergency response within the church community.
Most of the authors echo that the existing institutionalized church in North
America is not effective and relevant enough to reach its growing secular and neo-pagan
populous. They claim that the church reflects a fossilized form of Christianity that is
irrelevant and nonengaging. The church has essentially remained a clergy-driven
institution while new forms of leadership styles have emerged in the secular culture. One
important development in recent times has been the advancement in technology. It has
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revolutionized communication and dissemination of information, creating new paradigms
for social enterprises. The form of communication has shifted from an oral/verbal culture
to an image-driven one (Beckham 17-24; Crabb and Jernigan 63-65; Frost and Hirsch 18-
20; Mead 28-29; Ogden 11-15; Peterson 121-22).
McLaren talks about a world analogous to the Jurassic world where human beings
used technology to control everything until nature initiates chaos. He calls it a dream of
control that has gone wild. This analogy parallels the understanding of technological
shifts within the culture. Churches, he says, "that don't adapt to these changes are bound
to become extinct" (12). One of the strongest criticisms echoed by many of the authors
regards the church that has become a product of the post-Enlightenment modernity.
Drane says that the teachings of Descartes and Jung on self-hood have marred the
meaning of personhood within the culture. The preoccupation with 5^//within the culture
has perverted the idea of conununity that shaped the ecclesiology of the church in an
individualistic framework. Professional and specialized clergy have dominated the
leadership of these institutionalized churches (Culture Change and Biblical Faith 6-8).
Edward H. Hammett says that the church in North America has neither transitioned nor
effectively responded to the changes from modernity to a postmodern culture (7-9).
Another area of shift has been family values. Family has been redefined to include
people of the same gender living together or clusters of people who may or may not be
related living together. Careers are moving into homes, bringing whole new dynamics of
relationship within the home. With the advent of the phenomenon of globalization, the
various societies and economies of the world have been strategic and intentional
connected. This connectedness has made the American economic forces extremely
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competitive in the world system, adding stress to the local economy. In pursuit of the
American dream, many of the families are resorting to two-income households.
According to some of the authors, the two-income household structure has produced
tremendous strain on families with children. Divorce rates and single-parent household
figures have climbed higher, thereby creating moral ambiguity within the culture (Bellah
et al. 85-12). The influx of inunigrants from around the world has configured a mosaic of
heterogeneous cultures in the major cities ofNorth America while many of the
denominational churches have maintained a homogenous culture. A new generation of
biracial couples and families has been created. Second and third generational ethnic
groups create additional subcultures, changing the cultural dynamics. This cultural
mosaic has added a new dimension of pluralistic spirituality, threatening the very moral
fabric of Christianity. New age and other neo-pagan religions have permeated the culture,
offering a smorgasbord of personal spirituality without any moral accountability. The
postmodem culture that emerged as a reaction to modernity has encouraged the plurality
of religious thought that flourished as the result of a relativistic view of reality. Peterson
says that the book (i.e., the Bible) had united people together as a community until the
emergence ofmodernity, which fragmented the community and faith of the people
through scientific empiricism and humanistic rationalism. The foundational fabric has
been ripped apart leaving everything up for grabs, both spirituality and community. The
net result is a well-concocted form of spirituality that is self-oriented. Peterson claims
that polytheistic forms of religion dominate everywhere (17-28).
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In his book, David Burnett talks about the processes of social change�
innovationand diffusion. Innovation is working with some elements within the society
through its own membership and creating something new for adaptation. Innovation may
be anything from new religious forms to technological inventions. Diffusion is borrowing
or adapting some elements from another society (130). Everett M. Rogers reiterates these
phenomena: "Diffusion is the process in which an innovation is communicated through
certain channels over time among the members of a social class system" (5). Both authors
provide a measurable process through which change can be implemented within an
existing system that has become obsolete, but every change has its consequences, as
pointed out by Rogers, depending upon the adoption or rejection of the innovation. The
church grounded in its theology, missiology, and ecclesiology must be flexible and open
to innovations so that the power of the gospel is diffused into the culture without causing
too much disequilibrium to the existing structure. A logical starting place for change is
the place where clergy are trained. Seminaries and divinity schools should recognize
anew the theological, practical, and pastoral importance of the workplace with a view
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toward training pastors to minister more intentionally and effectively to their parishioners
in the business world and other workplaces (144).
Hammett claims that 90 percent of the church work is done in the form of
ministries outside the church walls. He calls the church to take a self-identity of a mission
post rather than an organizational institution. He says that the Old Testament model of
church as a tabernacle or a temple building neglects the earliest New Testament model of
church as a gathered body in homes. He predicts that the local church will only survive if
it realigns itself to the mission for which it was created. What he highlights is that the
future church must become relational and incarnational in its approach to Christianity
(15-18).
Ministry needs to be understood in a different way. Most authors echo the same
necessity of adoption of new and innovative methods to be culturally relevant and
effective in carrying out the old mission. Traditionally, as noted earlier, mission was
accomplished in an attractional way and now it needs to become incarnational (Frost and
Hirsch 18) in order to reach the world effectively with the gospel. Hanunett calls for
conversion of the North American church (7-9).
In his book, McManus talks about the Western church as God's agent of change.
He describes the major problem within the Church as its "atrophy," through its lack of
response and service to the world. This atrophy caused by a resistance to change renders
the church apathetic. Disuse of its members in the mission of God has paralyzed the
church and caused it to decline. The loss of the church's influence in the world due to its
unwillingness to change within a fast-changing cultural milieu is a result of such disuse.
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He identifies at least six frictions faced by the Western church: globalization caused by a
radical migration pattern; urbanization caused by people movements for economic and
social mobility to certain geographical centers of the West causing the church to adjust to
transient capabilities; the church's incremental growth in the midst of the world's
exponential population growth; technological revolution causing the church to be driven
by technique; the challenge of a pluralistic, multicultural world; and, hyper-modernism
characterized by incohesive fluid truth (44-58).
In other words, McManus sees these frictions caused by cultural shifts in the
world as tractions provided for the church to gain momentum in order to be the agent of
change (53). God has opened opportunities for the church to engage and transform the
culture in contemporary society.
Drane identifies seven distinct groups that exemplify the culture that churches
ought to be reaching. They are the desperate poor of the industrialized world, the
hedonists who have moralized their way out of the church, the traditionalists who are set
in current existential context, the spiritual seekers who revel in seeking, the corporate
achievers who have been elevated by the church culture, the secularists who display
gnawing skepticism, and the apathetic. He argues that the people found today in the
Westem churches are the corporate achievers and the traditionalists while the rest cannot
be found within the walls. Newbigin states that the church needs to rediscover its mission
by going out into such a pluralistic society (230). My argument is that in order to reach
all people the church has to create access into the various streams of today's cultural
society.
A Church Being Reshaped for Mission
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According to Ogden, the Reformation spearheaded by the Protestant reformers
put ministry back in the hands of the people. They reformed the ministry of the church by
emphasizing the priesthood of all believers, emphasizing the exclusive mediatory role of
Christ and by abolishing the sacerdotal function of the priest. He writes against the
elevated role of the ordained clerics that distanced them from the people of God (49-55).
A number of authors argue for the recovery of the ministry of the people of God
(laity). Jn the opening chapters of his book, Ogden calls for the reinstating of the whole
laity as the clergy of the church. While the Protestant Reformation stimulated the putting
back of the Scriptures into the hands of the common people through translation into the
vemacular, the Renaissance and Enhghtenment scholasticism took it back from the
ordinary people and placed it into the hands of professional clergy once again (66-67).
Karl Rahner as early as the mid-fifties predicted the demise of the institutional
German church due to a systemic rigidity to embrace change. He also predicted the
inevitable rise of grassroots communities called "basic communities of faith" that are de-
clericalized but essentially missional (Shape of the Church 108-18):
hi any case we cannot for much longer expect the core of practicing
church people to be surrounded and secured by a large number of those
who must still officially be called Christian, giving us a false confidence
even today when we speak of a Christian society. This society no longer
exists, however fluid the transitions may be between the real Christians
and the nominal Christians, however many chances there still may be to
win back relatively easily such nominal Christians, however great may be
the chance of the church in Germany even in the future still to retain with
courage and confidence a relatively large number of real Christians
through her traditional methods of transmitting the faith or to win them
back through by new missionary methods. (31)
The argument for a church that recognizes the role of the laity in Christian ministry is
found wanting. The church has to regain the loss of its influence in society by becoming
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the salt and light ofChrist in today's postmodern society. This regaining of influence can
only happen as church leaders recognize the incredible gift that God has placed within the
body of Christ to continue it course in the missio Dei.
Peterson argues for the church as a community indwelt by the Holy Spirit to go
beyond its walls in a particular location to permeate the whole society. He pleads for the
rearrangement of boundaries to reach radically diverse groups of people. The existing
boundaries have to become more permeable to allow people to move in and out. The goal
of the church is to help people move closer to the center. Essentially, the goal is to create
momentum for the church. The people of God have often been referred to as salt and
light in the world. Salt has the innate capacity to increase flavor as well as arrest decay.
Light, on the other hand, has the ability to dispel darkness. The assumption Jesus makes
in Matthew 5: 13-16 is that the world is both dark and decaying. The people of God are
called to go and spread God's flavors and reflect God's light. The role of the church then
is to empower the people of God for the mission fields. The role is similar to taking the
salt out of the shakers and spreading it over the food. The influence of the people ofGod
in the world can be very significant. Peterson writes in his book about the paradigmatic
changes seen in churches today:
What we are arriving at here is truly a paradigmatic change in the way we
perceive the church. We are accustomed to defining the church within a
certain circle. We work at clarifying who is in, who is out; what the
leadership structure is to be and not to be; what we believe and do not
believe; which activities belong, which do not; and what behavior is
appropriate and what is not. So the line between insiders and outsider are
drawn. (173)
The attitude of the church of Jesus Christ has polarized its influence on the world today.
The ministry has been too long focused on clarifying who is in and who is out. The
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creedal nature of faith expressed by the members of the church has isolated them from
the rest of the society. This isolation can be reversed by erasing the lines of demarcation
and boldly permeating the cracks and crevices of society today.
Conversely, a church that is mobile within the community is a permeable entity
that mingles with the unchurched population. Steve Sjogren writes about taking the
church into the streets to serve the community without any expectation of assimilating
members for the church community (27). William Crabb and Jeff Jernigan urge pastors to
retain people who are regenerated within their own communities to be the salt and light.
They claim that since the church is in ruins, the new structures can be rebuilt only by
going out of the ruins into the mainstream society (167-74). Newbigin declares, "It is the
task ofministry to lead the congregation as a whole in a mission to the community as a
whole, to claim its whole public life, as well as the personal lives of people, for God's
rule" (238). All the authors reiterate the role of the church within its community. The role
to be a servant leader modeling Jesus Christ in public places.
As McLaren says, "It is the believer who, like good seed, has been sown in the
world; in a neighborhood; in the marketplace�in short across society" (188). He
reinforces the idea of small groups as the interdependent and interactive communities
who counteract the cultural phenomenon of extreme individualism seen within societies.
This witness reflects well the triune nature of God. The whole idea of becoming and
embodying a person is fulfilled as individual believers live out the Christian message as
an interdependent group. He says, "Together they constitute a vehicle that can carry them
into the mainstream of our society, like a small boat that can take them where they are to
do fishing" (192). In other words, the church needs to recover its mobility into the world.
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In conclusion, one of the ways the local churches can put ministry back into people's
hands is by commissioning laypeople for their secular occupations as fulfilling God's
mission. The paradigm suggested by many of the authors is a missional church paradigm.
The Missional Church Paradigm
The missional church paradigm reflects the church born in the midst of the
Roman persecution. According to Hirsch, in his lecture on the missional church at
Asbury Seminary, he described the church community using Victor Turner's two
important principles called communitas and liminality. Communitas represents a
community drawn together by shared experiences while liminality is the transitory nature
of that experience. According to Hirsch, the New Testament church drew by the common
experience ofmarginahzation and persecution for their faith in Christ. The impetus for
the scattering was stimulated by this marginahzation and persecution, which also caused
the formation of deep and closely knit small communities. While their common theology
shaped their behaviors, their shared experiences shaped their community.
A missional church, therefore, is one that reclaims the authentic spirituality of the
early New Testament Church for its missional practice. A church that is culturally
relevant and bold enough to be countercultural without losing its passionate spirituality.
A church that attempts to find a third way between the conservative and liberal versions
of Christianity embracing elements from both. According to Minatrea, at least four
characteristics can be observed in a missional church.
Incarnational. Incarnational ministry is a ministry that reaches into the crevices
of society by inhabiting the people of God into the same. The church is outward oriented
and engaged in the culture. A church embedded in the local culture without being
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absorbed by it. It embodies the character of Christ by its presence in the various areas of
life. It does not seek to extract people from the culture to be enclaved in a sanctified one
but boldly lives its faith in Christ without compromise. This inculturation emphasizes the
being aspect of mission. It is, therefore, highly relational across all racial, ethnic,
generational, economic, and cultural lines. On a practical level, it embodies love by its
service to its neighborhood or the community at large. It displays warm hospitality and
social concem for the poor and needy and stands up for social justice.
Trinitarian in theology. Trinitarian theology is a church position that recognizes
the communal aspect of God in mission. The church is intentionally interdependent,
interpenetrative, and interactive. It derives its missional mandate of participation in the
mission ofGod from the very being of the three persons of the Trinity. This theology
assumes that God is at work everywhere. Therefore, the entire geographic world is a
mission field. Practical embodiment of this theology is evident in the intentional
formation of small group relationships within the neighborhood or community at large.
Willingness to see one another as mutually dependent is another key characteristic.
Messianic in its spirituality. Messianic spirituality is the kind of spirituality
exemplified by Jesus Christ. This spirituality sees the world in a more holistic and
integrated perspective The church is not dualistic in spirituality. No division between the
sacred (religious) and the profane (non-religious) is evidenced. It adopts the. On a
practical level people have a sense of mission to their whole life-work, leisure, Sabbath,
and worship. Worship is a vital part of the people of God where sacraments and intimacy
with God is passionately pursued.
Thomas 5 1
Apostolic. The apostohc church values the sending element of mission. The
church considers the people of God to be the apostolate making no hierarchical
distinction between clergy and laity. The church focuses on the sending of all the people
of God into the world for transformation. It recognizes its marginalized state and equips
people to go into the world boldly to form communities that can transform any society by
the power of the Holy Spirit. On a practical level, the people are empowered to go into
the world at large for practice of discipleship outside the walls of the church.
A Missional Transition
Hammett writes about two aspects of the church in mission today. He says that
the church is essentially a balance of the gathered church (ecclesia) and the scattered
church (Diaspora; 76). John Seiders, a youth pastor at First Presbyterian Church in
Bethlehem, Pennsylvania, says that the church as a gathered community is scattered on
Monday into the world ofmarketplace (2). Both these concepts arise from the early
Church paradigm where the Church is visible both as a gathered community (Acts 2:46;
4:31) as well as a scattered one (Acts 8:4). The Church loses its mission when it becomes
lopsided in its approach. The Church's self-identity historically is located in its primary
visibility as the gathered church. This development as early as the second century has
placed its focus on the programs for the gathered saints as the purpose of its existence.
Mission became one of the periphery programs that a church implements through a select
group of missionaries. Many authors echo the same convictions based on a Trinitarian
theology and a theology of laity that the church exists for both aspects of the missio Dei.
In fact, the majority of time (90 percent) the church is engaged in work outside its walls
(Peterson 76). Church is the only organization that is organically connected to the world
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at large and primarily exists for the world. This connection infers that the challenge for
mission is from within. The impediment for the church is primarily internal. The
leadership of the church must resolve to regain this aspect of mission for it to become
missional.
Milfred Minatrea writes about three kinds of churches that exist today. The first is
the conventional church, which is found in demographically growing communities of
large cities of America. It is self-focused and aims to develop programs and activities to
meet the needs of its members so they may be attractive within the community. The
second is the survival churches that are a mismatch within the changing demographics of
the city. They are isolated and have a drive-in church with a very few of its members in
direct contact with the local conununity. These churches usually have an aging
membership and are resistant to change. They are only a few steps away from becoming
terminal. The third kind is the terminal church with a dim reflection of the past. They
have no financial viability to continue and are outdated in cultural relevance. They are
disconnected from their community simply existing to keep the doors open as a reminder
of the past glories (173-76).
West suggests some ways a congregation can function in order to become
missional. The first is simply acknowledging the neglect of this aspect of mission.
Second is to refocus at the very center of the church's mission, which is its ministry to the
world. Third is to redefine its constituency, the people of God in a workaday world.
Fourth is to equip the people for ministry through education, support groups, mentoring,
and discipling. Finally, the congregation must become sensitive to the vocational needs of
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the people through offering career guidance, active listening, and focused worship
experiences (149-57).
Minatrea suggests three primary steps for churches to begin this transition of
becoming missional: (1) to study the congregation, (2) to assess the community, and (3)
to develop a strategic plan. The emphasis is upon equipping and empowering the people
of God to be missional in the workplace because of the time spent there (180-83).
In conclusion, the churches that desire to become more missional could begin to
empower and release the people of God for mission in the workplace.
Work as Vocational Calling
Mission is a purposeful engagement of the church with its culture. Work is a
purposeful activity that creates and sustains a given society. Both require a calling to be
engaged in effectively with a sense of commitment. The idea of vocation has evolved into
different strands over the course of the centuries. Vocation in Latin simply means calling.
Michael Novak says, that vocation is something that gives one the greatest pleasure and
fulfillment other than one's family and children (19). Quite often, a person preparing to
enter Christian ministry is asked to articulate his or her call to the same, but vocation is
also used to mean job in an occupational sense. The Christian vocation is a call to the
whole of life in the world. W. R. Forrester says the principle of vocation does show how
religion can give a sense of wholeness to an otherwise lonely, insignificant, and hopeless
existence (1 15). A consistent agreement exists with various authors concerning the call of
a person. They all agree that the call for a Christian primarily is to a new life in Christ.
This life includes all of the person's involvement�private and public. It includes one's
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family, work, leisure, and worship. The Apostle Paul in 1 Corinthians 7:17 urges the
people of God to retain the calling that the Lord has assigned to each person.
Trinitarian understanding of personhood points to the fact that human beings were
not created to find fulfillment in anything or anyone else other than God, so a person who
has accepted this call is able to find greater fulfillment in all the other callings-
spouse, work, parent. Christian worker. In this way participation in God's mission of
redemption of the world is made possible. Most authors agree that both in the New and
the Old Testaments vocational calling is not only to a particular aspect of life but for the
whole of Ufe in an integrated way (e.g., Wentz 186; Calhoun 66; Sherman and Hendricks
84-86; Forrester 22-36; Boggs 1 15-60).
Ryken writes about work as inherently virtuous, useful, and a service to humanity,
which can be either self-fulfilling or self-denying. He provides biblical answers to
address some of these challenges in his book. Ryken identifies at least four important
issues in the workplace: (1) overcoming the problem of isolation through developing a
Christian attitude of gratitude; (2) redefining the undervaluing of work through
stewardship of skills and abilities; (3) overcoming the problem of un-fulfillment through
obedience to God; and, (4) dealing with the problem ofworkacholism through practice of
the rhythm of work, rest, play and worship (289-91). J. N. D. Anderson talks about work
as a principle of dominion for humankind in the world. He echoes others in saying that
human beings were created as vice-regents to participate in this ongoing work of
harmonizing, developing, and fashioning what has been already created (19).
In other words, every worker makes a significant contribution to this ongoing
work when he or she engages in work. Anderson goes on to say, "It is sub-Christian to
Thomas 55
limit the idea of vocation to a priestly class, or even to such callings as those of a pastor,
school teacher or doctor" (20). Work, therefore, flows out of the inspirational experience
on Sabbath, which empowers and prepares for the week ahead in the workaday world.
The nature of the workplace has also changed with the changing culture. The
effect of globalization has brought new global competition and a quest for excellence in
quality. The economy has shifted from an industrialized economy to a service-related
economy. One of the tasks of a Christian in the workplace is to be the person who can
excel in work with a servant attitude. This excellence calls forth for an enabling and
empowering of the Holy Spirit in a believer's life. Intimacy with Holy Spirit, according
to Volf earlier on, is the key to enabling a believer to be Christlike in a difficult and
challenging workplace while unleashing the charisms for excellence in the task given.
Workplace and Mission
R. Paul Stevens and Phil Collins talk about some principles to liberate the people
ofGod for mission in the world (127-47). These principles have been adapted for the
workplace mission. God has gifted not only professional clergy or appointed laity for
leadership but also the entire people of God, to equip them along the following principles.
� A clear articulation of commitment to the vocational calling in their life;
� Creating interdependence by being a part of a reflection or focus group;
� Helping people discover their spiritual gifts;
� Cultivating a mission culture as a regular part of the gathered meetings�
worship, small groups, Eucharist, baptisms;
� Recognizing people of God in their social and occupational identities in
the church; and.
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� hivolving people in social action.
D. Miller suggests that pastors and churches that wish to respond seriously to the Sunday-
Monday gap will need to develop new strategies of equipping laity for a ministry of
integration that connects the Christian faith to the workplace in meaningful and
constructive ways. (146). Clergy who wish to equip their people to integrate faith and
work effectively will first need to develop a ministry ofpresence and listening in the
work sphere. Clergy should go to their parishioners' places of work for short visits as
regularly and naturally as they make hospital and home visits. (146).
Workplace Movement: Recent Trends
In his article "Will the Workplace Movement be a Tipping Point," Os Hillman
examines if this new movement of God in the workplace arenas of the world will be a
tipping point. Certainly, the increase in literature published concerning the integration of
faith in the marketplace indicates the rise of a new workplace movement. Hillman
believes that the workplace movement has the potential to become as significant as the
Protestant reformation because it reaches to those in society who have the power to make
changes in society. He writes that one of the next great moves of God is going to be
through the believers in the workplace. In his interview ofHenry Blackaby, Blackaby
said, "I have never seen the activity of God this deeply in the business community as I do
right now." Workplace ministry will be one of the core future innovations in church
ministry. My conviction is that churches that affirm and empower their people for
workplace ministry will experience growth effectively engaging in the missio Dei.
According to Douglas Spada, the New Testament records 132 public appearances
of Jesus, 122 of which were in the marketplace. Of the fifty-two parables Jesus told.
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forty-five had a workplace context. Of the divine interventions recorded in the book of
Acts, thirty-nine occurred in the marketplace. Jesus called twelve people from workplace
environment to carry on with his mission on earth. The word work is used more than
eight hundred times in the Bible, which is more than the words worship, music, praise,
and singing combined. Hillman in his article "Churches Making Paradigm Shift in
Equipping the 9 to 5 Window" describes the new mission field as the 9 to 5 window,
similar to the 10/40 window model used for evangehzing the unreached people groups of
the world.
If churches are really serious about mission, they ought to recognize first of all
that the people of God constitute the church. Many of the people of God in local churches
spend nearly half of their working hours in their places of work. These people need to be
equipped and empowered to be on mission in the workplaces. If calling entails all of life,
the Hebraic view of the Bible and not the dichotomized view of the early Greeks are
exemplary, and then churches have to be intentional about reorienting people's awareness
and practice toward mission.
In critiquing the article in the New York Times by Russell Shorto, entitled "Faith
at Work," Michael McLoughlin talks about a new way to equip the people of God within
the churches. He suggests restoring a passionate and intimate Christian spirituality within
the lives of people that is attractional. It entails a rooted and robust faith in the person of
Christ that shapes the rest of life and activity. It involves developing a new attitude
toward work that morphs the very nature of the workaday world.
Edward H. Schroeder in his article writes about the ministry as a task, an
assignment towards the care and redemption ofGod's world. He argues that because this
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world belongs to God, the people of God who are engaged in God's world through their
jobs are commissioned to do world work, which is to keep the world running. He claims
that since 90 percent of the believers are not ordained, so their secular work is a calling
from God. God cares for his created world through people who are created in his image
and engaged in it. He further articulates that the fragmented world today represents the
lack of care that humanity has done in the past centuries. The idea of the sowing and
reaping principle, he says, has been ordained of God to motivate people to care for the
created world. By redeeming human beings, God intends to redeem the world he has
created. The apostle Paul in the book of Romans writes about the creation that is groaning
to be redeemed. The Great Commission as declared by John in his gospel reflects the
sending of Jesus' disciples to do what the Father had sent him to do, which is the
redemption of the created order. The author argues that this call is one for the laity who,
as secret agents of God, extensively interacts with God's creation not merely in a spiritual
sense but in a holistic sense to care, redeem, and reform the created world.
John Bembaum writes about the Church's unfortunate legacy of creating the
distinction between the spiritual and secular by elevating the role of the clergy and
considering those dedicated to monastic life as more spiritual than the common person
engaged in the work-a-day world. The Reformation was primarily a protest against this
very idea. He claims that people of God are one people under one God called to go into
the world as ministers in various areas:
Here is what is so exciting about all this: as people of God, as laity we are
all ministers! Some are "ministers of biotechnology," working as scientists
or lab technicians in this research field; others are "minister of business,"
working in the computer services or banking; still others are "ministers of
medicine," "ministers of education," or "ministers of homemaking. (3)
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The idea that the people of God are called in their vocations to live and work for the glory
of God is very attractive. It renews the understanding of work in the world as something
to be grudgingly endured. It reinstates the dignity of labor and establishes sacredness to
work. Work, therefore, is an integral part of engaging God's mission on earth.
Pete Hammond in his article on "Dangerous Dichotomies" writes about this
separation of the sacred from the secular that exists today as a popular behef that has
privatized faith and restricted the impact of one's spirituality in work, politics, economics
and community. He writes about the dichotomy of sacred and profane:
Life cannot be dichotomized into safe little compartments. Our faith
cannot function as a little rabbit that we take out of its cage occasionally
for feeding and petting (during church or family devotion times). Rabbits
die in a roaring world. Dichotomies are not safe. They are dangerous and
destructive to our health and very nature.
Dichotomies in hves' domain create compartmentalization of our lives. This
compartmentalization creates confusion in life, leading to hypocritical standards and
inconsistent values. As Christians, life is a whole and must be lived consistently and
congruently to the teachings of Christ in all domains�spiritual, social, and work-hfe.
Hammond in his article "New Wineskins for the Least of Us," while writing about
the second reformation the church is experiencing, argues that the people of God are not
only recognizing their role within the church on Sundays but also their roles outside when
they are scattered in the world on Tuesday.
Ed Silvoso identifies four types of Christians in the workplace: (1) those who try
to survive in the workplace, (2) those who live by Christian principles in the workplace,
(3) those who live by the power of the Holy Spirit, and (4) those who thrive and
transform their workplace for Christ (16-36). Those who live by the power of the Spirit
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are able to transform their workplace for Jesus Christ. Doug Sherman and William
Hendricks affirm this same principle that those enabled by the Spirit have the
transformational power in their places of work (223). Elton Trueblood speaks about the
second Reformation that needs to take place in churches today. While the first
reformation handed the word of God back to the people ofGod, the second reformation
hands the ministry of God back to the people of God (97).
This ministry augments the scope of God's mission on earth. In conclusion,
churches as the local covenanted community equipping the people of God for ministry in
the workplace have greater opportunity to engage in God's mission in the world.
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Mission Possibilities in the Workplace
Julian Doorey writes about a recent survey done in New Zealand among some of
the evangelical, Pentecostal, and charismatic churches regarding people who left the
churches. The survey indicated the main reason for people leaving the churches were
because of the irrelevancy of the sermons to their whole of life. The sermons preached
did not connect with their work, family, and world concerns. Hillman in his article
"churches making paradigm shifts in equipping people in 9 to 5 window" mentions that
47 percent of the people surveyed about faith and work indicated that the preaching and
teaching they received were irrelevant to their daily lives.
Cougar declares that the primary failure on the part of the Church was the
separation of the sacred from the profane and the introduction of an insoluble dichotomy.
He says, "The clergy are out of contact with such a world. The clergy can not, or only
with the greatest difficulty, be at home in a world that is wholly secular, technological,
infatuated with man and his earth" {Laity, Church, and World 65). Ryken reiterates that
churches have neglected this mission in the workplace because of its lack of awareness
conceming spirituality for the whole of life:
In saying that the church in our century has dropped the ball regarding work
and leisure I do not mean to deny that Christians have contributed
significantly to these topics. A renaissance of sorts may even be occurring.
But is so, the message has not made enough of the rounds, as evidenced by a
scarcity of published materials and a prevailing ignorance of thinking among
the typical churchgoer. (145)
The author has summarized the issue of neglect into three major categories: (1) the failure
to address the subject of integration of work and faith; (2) theological aberrations such as
the dichotomy of the sacred-secular, spilt universe, body-soul hierarchy; and, (3) the
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church's buying into the secular model of lifelike time management movement, and
prosperity gospel movement (146-56).
As mentioned earlier, the Hebraic view of work integrates a person's spirituality
with work. Jesus Christ never attempted to separate the two.
Spada, the executive director and founder of His Church at Work, a parachurch
organization in California, maintains that churches that have attempted to reach the
marketplace have focused merely on the businessperson. According to him, this attempt
has alienated nearly 95 percent of the church.
Some of the authors indicate the gap in literature concerning churches' equipping
of the people of God for the workplace. Laura Nash and Scotty McLennan state that a
wide communication gap between churches and businesses exist today. The authors
leamed from their interviews of people in business enterprises that many of their
respondents complained about the churches lack of awareness of the business arena. They
claim that the clergy and the business leaders are living in two separate worlds. The
authors claim cultural factors as one of the reasons for precipitating discord between
them. The attitude of the church toward capitalism has created divisive controversies
between the people of God and the institutional church. One of the areas of contention
according to the authors is the question whether or not God is in the marketplace (140-
45).
This issue is debatable for at least two reasons. It is certainly not an either or
situation. God is sovereign and is in charge of everything; however, God is not in the
church steeple or building, either. God primarily lives in the hearts of people wherever
they may be, whether in church or in the place of work, but the worldviews of the clergy
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and the business professional need to be bridged. A spiritualized rift has caused the
people of God to avoid any conversation about the economics of the marketplace. Indeed
an unfortunate state of affairs prevails. My suspicion is that the seminaries training clergy
for ministry have not exposed people to workplace mission. The study of the emergence
of the missional church movement has evoked my interest in this field of equipping
people of God within the local congregations for workplace mission. Having concurred
on these issues raised by numerous authors, the various suggestions offered by some to
overcome this challenge needs serious consideration.
Strategies for Churches to Do Mission in the Worl^place
One of the fundamental assumptions regarding the church's role in doing mission
in the workplace is that it is the moral and ethical training ground for all the people of
God. Here the importance of focusing on the spiritual formation of its members is
highlighted. One of the ways would be to give an integrated and balanced perspective to
the whole life conceming work, leisure, family, worship, and the world. One challenge to
overcome would be the institutional nature of the particular church as visible in a
denomination, but the emphasis must be to move the center of thought to the Bible
conceming these issues like vocation, nature of God, sacred and secular, nature of work.
Christian stewardship, and work as a mission from God.
Mead calls this idea of recognizing work as mission as the greatest
transformation, within the church in America, taking place since the Reformation. It is
not merely the equipping of laity that began a century ago but more of a clergy-laity
partnership to reach the world of the marketplace (68).
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Wilham E. Diehl suggests that priority be given by the churches to assist people
in their occupation because of the time spent in it. He defines occupation that involves
paid and unpaid work, for example, homemakers, students, and volunteers in welfare
agencies all need to be considered as working individuals (13-15). He suggests five ways
to do mission in the workplace. Firstly, he suggests believing in the priesthood of all
believers. Secondly, he suggests listening to people's stories at the workplace. Thirdly, he
calls for affirming people's vocational call to the mission field of the workplace.
Fourthly, on being patient with people empowered. Finally, he pleads for mutual helping
by equipping them through small group interactions, nourishment and support through
preaching, teaching, and coaching (70).
Krueger suggests churches engage in proactive teaching and educating people
conceming these issues through a variety of ways. He suggests using small reflection
groups and panel discussions revolving around certain dominant issues, having periodic
workshops and training seminars during weekends and providing a listening ear for those
in the workplace to bring their issues very candidly for pastoral counsel. He also suggests
using the worship services to address workplace issues or even celebrate worklife. He
alludes to the use of the New Testament word liturgy (leitourgia) to refer to the work of
the people. This word refers to both services within the temple as well as in the ongoing
life of the community. He refers to using Bible studies for practice of spiritual formation,
case study reflection groups, and other strategic programs that can be effective in
developing a holistic mind-set toward worklife (121-41).
A. Miller, writing about how congregations can help, says, "The only place where
this vast resource of conviction and information can be mobilized is the local
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congregation, and it is there we must tighten and improve the quahty of our adult
education" (122). He also goes on to talk about putting these people in small groups that
can encourage and discuss issues of common interests (122-23).
West identifies similar strategies to prepare people for this kind of mission (150).
He suggests providing educational opportunities for people to integrate faith and work,
developing support groups, providing worship experiences related to daily work and
faith, practicing passionate spirituality, providing career guidance, pastoral counseling,
and developing a listening mode as a pastor as strategies to transition a church that equips
people of God for the workplace ministry (151-58).
Peterson suggests spiritual formation using small groups, incarnational mind-set
at places of work, and bold approaches to expose Scripture in the workplace as some
ways to equip people for mission in the workplace (190-94).
Hillman in his article "Churches Making Paradigm Shifts in Equipping the 9 to 5
Window" talks about pastors who visit business enterprises like restaurants to pray for
the owners and management staff. He also suggests ordaining lay pastors within the
church who work in the marketplace in order to give them equal recognition with
vocational pastors. He speaks about the public commissioning of the people of God for
workplace ministry during church services.
McLoughlin critiques the workplace advocates such as Hammond, saying that
these authors merely focus on certain aspects of work life while the New York Times
article "Faith at Work" essentially focused on the passionate spirituality exemplified by
the various workplace ministry examples cited in the article.
D. Miller concludes God at Work in this way:
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The church and the theological academy have a choice: they can sit on the
sidelines, ignore the [FAW] movement, and let it pass them by, or they
can learn from it, engage it, and help shape the theology and practice of
faith at work. The church and the theological academy . . . have the chance
here to participate in the FAW dialogue, help set the agenda, address the
Four E's, and thereby influence societal structures by affecting and even
transforming individual lives, corporations, and the broader marketplace.
The church and the academy can offer theological resources and practical
tools to equip those whose calling is to serve in and through the
marketplace. For the church to do anything less is to abandon millions of
Christians for five-sevenths of their week, and to abdicate responsibility
for and influence over this important sphere of society. Indeed, active
participation in the transformation of individual employees, their
workplaces, and the overall marketplace may be one of the most powerful
means to help feed the hungry, clothe the naked, and welcome the
stranger. (153)
In conclusion, this discussion highlights the important fact that churches will discover
traction into the world ofmarketplace and economy if they take the steps to equip the
people ofGod for their respective vocations in the world. These initiatives will ultimately
reward those who develop a healthy view toward the whole of life. The way to grow a
healthy congregation is to move on a missional track influencing the culture and
transforming the communities of people therein.
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CHAPTER 3
METHODOLOGY
Many changes in the Western culture have caused churches within North
America to reexamine their approach for doing mission. For many years mission has
been generally viewed as a program to be executed within a local church either
locally or overseas. Missions have often been perceived as a fund-raising opportunity
to send professional clergy cross-culturally to reach the heathens in the foreign lands.
Lately, renewed interest in working cross-culturally has caused paradigmatic shifts in
the way mission has been practiced in the past few decades. One of these shifts can be
attributed to the current renaissance of Trinitarian approach to mission initiated by
Karl Barth and others (Seamands 15-17). The emergence of a new kind of church
called the missional church has created an interest in the character of the early New
Testament Church paradigm.
A biblical study of the early Church, as revealed in the book of Acts,
accentuates a few typical characteristics that define the original mission of the
Church. One of the characteristics is the role of the people of God in the mission. The
outward focused Church went out to participate in the mission of God. However,
today a review of literature has revealed the state of the mainline and the evangelical
church in America as inward focused and declining. Secondly, the separation of the
sacred from the secular and, consequently, the clergy from the laity has resulted in an
institutional church that has rendered itself ineffective to the changing cultural
scenario (Guder 12-14). Even though widespread attempt were made to equip the
laity for ministry, this equipping has been more often done for ministry within local
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congregations. Very little emphasis on equipping people of God for the whole of life,
especially for ministry in the workplace, has been prevalent. My hunch is that the
people of God within local congregations are neither aware of God's mission for their
lives nor engaged in this mission because of the lack of intentional affirming,
equipping, and empowering for their vocational lives. My assumption is that a
relationship exists between the missional awareness with particular reference to work-
life and the practice of affirming, equipping, and empowering the people for mission
in their workplace. My inherent thought is that such an intentional work-life ministry
strategy may assist any local church to become a more missionally driven one.
The purpose of the study was to evaluate the relationship between missional
awareness and the practice of work-life ministry among the clergy of the South
Atlantic District of the Christian and Missionary Alliance Church of the USA.
Research Questions
Three questions guided the study.
Research Question #1
What is the relationship between the missional awareness and work-life
ministry practice among the respondents of the study?
This question found out the basic awareness of the participants regarding their
understanding of the missioDei in specific reference to the work-life domain of the
people who attend their local congregations. The question also examined the current
practices regarding their work-life ministry strategy. This evaluation validated and
substantiated the assumption held prior to this research. Any recommendation from
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this study would enhance the scope of the study further in order to remedy the
problem stated.
Research Question #2
What contextual factors have contributed to the participants' current
awareness and practice?
This study assumed that the cultural and demographic contexts of the
individual congregations had some influence on how they understood work-life
mission and the practice of worklife ministry.
Population and Participants
The population for this study consisted of all professional clergy licensed by
the South Atlantic District of the Christian and Missionary Alliance who were serving
as the senior pastors of their respective congregations. I collected a data list of
member churches from the South Atlantic District office in Charlotte, North Carolina.
The district superintendent. Rev. Terrell Towns, sent a mailer to solicit the
participation of all the professional clergy licensed by the South Atlantic District who
were pastors in an organized church. I mailed a copy of the questionnaire along with a
cover letter from the district superintendent to this population. The participants were
those who responded by electronic submission or by regular mail.
Design
This was an evaluative study using a survey-questionnaire research method.
Having thoroughly read the pertinent literature on work-life ministry I designed a
questionnaire to fmd out the missional awareness and practice of the participants in
the study. Firstly, a list of member churches of the South Atlantic District was
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collected from the South Atlantic District office in Charlotte, North Carolina. The
district superintendent. Rev. Ferrell Towns, sent a mailer to solicit the participation of
all the professional clergy licensed by the South Atlantic District who were pastors in
an organized church. Prior to the study, I collected some basic information
concerning the demography and ministry status of the churches within the district.
Based upon the review of literature and my interviews with the district leadership,
some clergy and some laypeople in some of the district churches, I designed and
administered a questionnaire to evaluate the awareness of the clergy concerning their
theology ofmission, their theology of the church, their theology ofwork and finally
their current practice of work-life mission. I mailed an electronic copy of a survey
questionnaire in order to gather the relevant data for the study. Those who responded
to the questionnaire from this population either in the electronic form or in hard copy
were the population for this study.
Instrumentation
This study was an evaluative study in a survey mode that utilized a researcher-
designed questionnaire. The participants of this study were those who employed by
their local congregations and who were licensed clergy of the South Atlantic District
of the Christian and Missionary Alliance.
After consulting a number of sample instruments and surveys used to measure
awareness ofmission characteristics and practice, I developed a set of questions to
address the various topics of missional awareness and practice. Its validity was
checked by referring to the review of literature in Chapter 2 and through a pilot test. I
mailed this thirty-five item questionnaire to pastors of the churches within the South
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Atlantic District of the CMA. The responses received using this questionnaire enabled
me to assess the relationship between the awareness of work-life mission and its
practice among the participants of the study. I considered those who responded to the
questionnaire as the sample for the study.
The questionnaire was pretested among a few members of the clergy of the
South Atlantic District of the Christian and Missionary Alliance in the metro Atlanta
area during the first week of January 2008. A sample of five licensed members of the
clergy of the South Atlantic District of the C and MA participated and completed the
survey in approximately twenty minutes. After the survey, I invited verbal feedback
on the nature and format of the questionnaire. I made all the necessary corrections.
Variables
Missional awareness and Work-life ministry practice were the two variables
that were identified for this study. The intervening variables were demographic
factors, such as age, education, race, church setting, and church nature, which were
included in the questionnaire for the study.
Validity and Reliability
I did not conduct a reliability test on the instrument, however, I conducted a
face validity test. I conducted a pilot test using a sample of the given population to
check the clarity and proper comprehension of the subject matter. I chose six
participants and administered the questionnaire. I made appropriate changes based on
their responses.
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Data Collection
The study began by maihng a researcher-designed questionnaire to the
participants during the second week of February 2008 in order to assess their
awareness of the relationship between work-life missional awareness and its practice.
This study was conducted in order to understand its contribution better in shaping the
church into a missionally engaged one. hi order to maintain the anonymity of the
participants, I coded the questionnaire appropriately to identify the participants'
responses.
I e-mailed these questionnaires to the district office of the CMA with a cover
letter explaining the nature, intent, and confidentiality of the study, requesting a
response within a set date. I made a request to the district superintendent to send a
district-wide study endorsement e-mail to ensure the fullest participation and
cooperation of the clergy within his jurisdiction. The district superintendent of the
South Atlantic District placed this study request before the District Executive
Committee to get their approval to conduct the survey among the members of the
clergy within his jurisdiction. After the approval of the survey request by the
DEXCOM, the district office e-mailed this questionnaire with an endorsement letter
from the district superintendent to all the officially licensed pastors of the seventy-six
local congregations within his jurisdiction. I e-mailed a thank-you note to all the
participants of the study.
I further e-mailed all the participants a reminder for the prompt return of the
questionnaire. I conducted a telephone interview with five participants who had
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difficulty in submitting the questionnaire online. I made manual entries of their
responses to the questions on their questionnaire forms.
Data Analysis
I entered all the data into a Microsoft Excel spreadsheet for analysis. I sorted
and tabulated the questions pertaining to missional awareness and work-life ministry
practice. Using the spreadsheet, I constructed tables to determine the percentage
scores of responses to each question. Further, I used the various function keys within
the Excel program to correlate the two variables�missional awareness and work-life
ministry practice. I took measures to maintain confidentiality of the participants by
using codes (initials of their mothers' maiden names) instead of their real names to
identify their responses.
Ethical Procedures
I designed the questionnaire in ways to maintain confidentiality of the
participants' responses. I included a code that helped in identifying the questionnaire
to a particular participant by asking for the initials of their mother's maiden names. I
also matched the questionnaire to their corresponding e-mail id for further
clarifications. I destroyed the hard copy of all questionnaire responses after the study
and stored the soft copy on a compact disc kept in a safe place.
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CHAPTER 4
FINDINGS
Finding quantifiable ways to measure the success of any Christian ministry is
a daunting task. The business world often uses tangible financial and productivity
indices to measure its success. These indices enable them to correlate and see how
they are achieving their goals and fulfilling their mission. However, social research is
a more difficult arena in which to draw causal conclusions. They may indicate some
general pattems and associations between the given variables without necessarily
pointing to an actual causal relationship, hi this study, I was keen to evaluate some
associations between the current missional awareness of the respondents to a survey
with specific reference to the work-life domain of their parishioners and their practice
ofwork-life ministry in order to examine how they relate to each other. Because
dealing with the opinions of individuals who constantly reshape their understanding
of how they view church and mission, the results presented here are only indicators of
a general trend within the chosen population.
The purpose of the study was to evaluate the relationship between missional
awareness and the practice of work-life ministry among the clergy of the South
Atlantic District of the Christian and Missionary Alliance Church of the USA.
Two questions guided the study: What is the relationship between the
missional awareness and work-life ministry practice among the respondents of the
study? What contextual factors have contributed to the participants' current
awareness and practice?
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Profile of Participants
In order to facihtate the collection of data for the study, I e-mailed a survey in
the form of a researcher-designed questionnaire to the clergy within the chosen
district where the stated problem had been observed. They completed and returned
the survey. Out of the seventy-six pastors of fully organized churches within the
South Atlantic district, fifty-five (72.36 percent) responded to the study. Fully
organized churches are those that have received full accreditation status from the
denomination and are considered self-governing, self-funding, and self-propagating.
Among these respondents, 18 percent were under the age of 39, 73 percent of them
were between 40-64 years, and 9 percent were 65 and above.
Among the respondents 89 percent were Caucasians, 4 percent African-
American, 4 percent Hispanic, and 2 percent from other races. Their educational
backgrounds ranged with 25 percent below college level, 42 percent undergraduates,
18 percent postgraduates, and 15 percent at doctoral level. The church setting among
the respondents was distributed as 1 1 percent urban, 67 percent suburban, and 22
percent rural. The nature of these congregations were primarily homogenous (71
percent) and the rest heterogeneous (29 percent) while the majority (73 percent) of
those in heterogeneous churches have two to three different racial mixes. Among the
churches that responded, their sizes ranged from 48 percent small (under one
hundred), 35 percent medium (one hundred to two hundred and fifty), 13 percent
large (two hundred and fifty to five hundred) and 4 percent jumbo (five hundred to
three thousand), and no mega (three thousand and above). Nearly 70 percent of the
churches that responded were in decline, and out of the 30 percent that experienced
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some growth only ten churches showed substantial increase (five or more people) in
attendance.
Research Question 1 Measurements
The research questions examined the participants' general awareness of the
mission ofGod as well as their particular awareness of the work-life as mission. The
questions framed examined some of the key characteristics of the missional nature as
described by many of the authors in Chapter 2. The questions designed helped to
understand the respondents' current work-life ministry practice. These questions were
based on some of the proven work-life ministry practices that have contributed to a
church becoming missional in its core nature, which were derived from my literature
review in Chapter 2. 1 correlated the responses to observe any association between
their current missional awareness and their work-life ministry practice. In order to
present the findings from the series of questions, I organized the data according to the
following two categories:
1. Missional awareness�questions that evoked responses on God's mission in a
general sense as well as in reference to the work-life domain of their
parishioners; and,
2. Worklife ministry practice�questions that examined the current ministry
practice geared to the worklife domain.
Out of the thirty-five questions, four were on general missional awareness and
fifteen were on missional awareness with specific reference to worklife domain while
the rest were on examining the current worklife ministry practice among the clergy
within their respective congregations.
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General Missional Awareness
The four questions that examined the participants' general missional
awareness pertained to its origin, its scope, the functional role of the Godhead, and
the redemptive aspect. The research began with an assumption of a circumscribed
understanding of God's mission and ecclesiology among the participants. In other
words, the mission of the church was perceived as limited to the mission statement of
individual local congregations. Upon the preliminary analysis of the collected data, a
majority of the respondents (95 percent) believed in the Trinitarian origin of mission.
However, only 58 percent of them fully agreed that Jesus' ministry was primarily
directed to the Father and in obedience to the missio Dei. Concerning the ultimate end
of God's mission, 44 percent of the participants agreed that God's glory is the
ultimate purpose ofGod's mission to which 36 percent disagreed while 20 percent
were neutral about the same (see Table 4.1).
Table 4.1. Participants' General Missional Awareness
General Missional Awareness n %
God's Mission glory as the ultimate end
Agree 24 44
Disagree 20 36
Neutral 11 20
Origin of God's Mission�the Trinity
Agree 52 95
Disagree 1 1
Neutral 2 4
Ministry of Jesus Christ directed to the Father
Agree 32 58
Disagree 8 15
Neutral 15 27
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Next, I asked a set of questions to determine if the respondents beheved that
the mission of God was directed solely to the spiritual domains of people's lives.
These questions framed elicited a response that indicated an exclusive calling to
participate in God's mission. This view on calling also assumed a clear demarcation
between the sacred and secular domains. Because work-life historically has been
considered as part of the secular domain, the answers to these questions gave an
indication of what the respondents knew about the scope ofGod's mission. They also
were indicators of the clergy's understanding of the nature of the church, its role in
God's mission and its relationship to people's vocational lives.
I found out that the respondents, who primarily belonged to a denomination
that had a high view ofmissions, had a varied understanding of what a missionary
calling entailed. A majority of them (74 percent) responded by agreeing fully or
somewhat that a missionary calling is an exclusive call for anyone within the body of
Christ in order to take the gospel to the nations overseas. A majority of them (78
percent) either agreed fully or somewhat that the secular could not really be separated
from the sacred while many (80 percent) agreed fully or somewhat that the local
church was not necessarily the only location for ministry to take place. This
conclusion was contrary to the initial assumption I had made prior to the study.
Nearly half of the participants (51 percent) disagreed that an annual mission's
conference is the primary mission engagement for their parishioners. However, only
a small group (9 percent) really believed that gathering people for midweek activities
within the church premises is easily possible. To the question on using Christian
symbols on sanctuaries of worship, the majority (63 percent) disagreed to the idea. A
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comparison on the spirituality level of a pastor to the congregants evoked a similar
response (nearly 59 percent disagreed that the pastor has to be more spiritual than the
congregant). An overwhelming majority of the respondents (95 percent) agreed
strongly that the secular work in which their parishioners engaged every day of the
workday week is an integral part of God's mission in the world. This understanding,
in my opinion, is a key factor for inculcating a strong missional work-life ministry
practice (see Table 4.2).
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Table 4.2. Participants' General Missional Awareness
Missional Awareness n %
Missionary Calling�exclusive for some
Agree 26 47
Disagree 14 26
Neutral 15 27
Annual Missions festival�primary mission engagement
Agree 12 22
Disagree 28 51
Neutral 15 27
Separation of sacred from secular in life
Agree 12 22
Disagree 37 67
Neutral 6 11
People are more engaged in secular work
Agree 9 17
Disagree 27 48
Neutral 19 35
Local church is the primary location for spiritual ministry
Agree 11 20
Disagree 37 67
Neutral 7 13
Scheduling midweek activities in the church is difficult
Agree 30 55
Disagree 5 9
Neutral 20 36
Pastor is expected to be more spiritual as a professional
Agree 17 31
Disagree 32 59
Neutral 6 11
Churches need sanctuaries with clear Christian symbols
Agree 6 11
Disagree 35 63
Neutral 14 25
Secular work has very littie to do with God's mission
Agree 2 3
Disagree 52 95
Neutral 1 2
Secular work is essentially for income generation for life
Agree 9 17
Disagree 38 69
Neutral 8 14
Finally, some questions were asked on missional awareness that examined the
respondents' knowledge ofGod's mission, which included the secular work domain
as a place of activity where God is at work. This view ofmission warranted the
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people of God to participate in his mission as co-laborers, thereby fulfilling his Great
Commission and living by the Great Commandment. The questions that determined
the respondents' knowledge ofmissional activities in the secular work domain
pertained to the significance of secular work in relationship to the people's
missionary calling and the Great Commission lifestyle. Questions on how the local
church's mission ideologically presents a comprehensive view of God's mission to
include all domains�such as work, family, social network, and leisure�enabled me
to examine their values concerning work-life.
A majority of C and MA clergy (80 percent) who strongly distinguished and
advocated the cause of worldwide missions, as something that was an integral part of
its core values, fully or somewhat agreed that the secular work that their people do is
as significant as going to Africa as missionaries. This idea is a revolutionary change
in their missiology. A majority of them (85 percent) agreed that a ministry targeted to
the workplace must be an integral part of their local church mission, while nearly 87
percent of them agreed that the local churches can be a place where equipping and
empowering for such a ministry may take place. Further, an overwhelming majority
of them (89 percent) fully and strongly agreed that if they periodically affirmed,
equipped, and empowered their parishioners for ministry in their workplaces, they
have a strong chance of transforming their entire communities. Nearly 94.5 percent of
the respondents expressed a strong desire to practice work-life ministry in their local
churches (see Table 4.3).
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Table 4.3. Participants' Work-Life Missional Awareness
Missional Awareness n %
Secular work is as significant as missionary work
Agree
Disagree
Neutral
Ministry to the workplace must be an integral part of any church's
mission
Agree
Disagree
Neutral
Local church is a gathering place to equip people for works of service
in the secular world
Agree
Disagree
Neutral
Local church is a place to affirm, equip, and empower people for their
vocational calling
Agree
Disagree
Neutral
Work as God's calling to sustain his creation
Agree
Disagree
Neutral
Need for small groups to support people in their professions
Agree
Disagree
Neutral
26
14
15
47
4
4
36
11
8
36
11
8
34
1
20
22
10
23
58.2
20.0
21.8
85.5
7.3
7.2
65.5
20
14.5
65.5
20
14.5
61.8
1.8
36.4
40.0
18.2
41.8
Equipping and empowering people for workplace mission is the
primary way to help people participate in God's mission
Agree
Disagree
Neutral
35
7
13
63.6
12.7
23.6
Churches that affirm, equip, and empower people have a better chance
of transforming the whole community
Agree 49 89.1
Disagree 0 0
Neutral 6 10.9
We need to equip people for mission in their workplace
Agree 47 85.5
Disagree 3 5.5
Neutral 5 9.0
The second set of questions determined the current work-life ministry
practices among the clergy in their respective congregations. These questions related
to how the clergy engaged the people of God in their workplaces to have a sense of
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mission. A series of questions focused on whether they affirmed, equipped, and
empowered the people of God for their vocational calling. These questions were
intended to fmd out how much value was placed on participating in God's mission as
it relates to the work-life domain of everyday life.
Nearly 78 percent of the respondents indicated that they do not have a targeted
ministry to the workplace while only 27 percent agreed that they do some periodic
training for people in their workplaces. This response was contrary to the way they
answered the next question on equipping. The majority (85 percent) of them,
however, agreed that they do affirm, equip, and empower their congregants for
ministry in the workplace. A small percentage (10.9 percent) reported that they do
encourage their people to be part of lunchtime small groups in their workplaces. A
majority of pastors never preached sermons on workplace ministry in their local
churches while they also said that they do not give workplace ministry the same value
as overseas missions. This response seemed contrary to their missional awareness
where they expressed that their congregants' secular work are as significant as going
to Africa as missionaries, but overall the most important finding in this study is the
equivocal response to the need for work-life ministry within the respective
congregations (see Table 4.4).
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Table 4.4. Participants' Work-Life Ministry Practice
Work-life Ministry Practice n %
Prayer to bless my congregants' secular work
Agree 35 63.6
Disagree 1 1 20
Neutral 9 16.4
My congregants confide in me about workplace challenges
Agree 15 27.3
Disagree 12 21.8
Neutral 28 50.9
Our church has a targeted workplace ministry
Agree 12 21.8
Disagree 31 56.4
Neutral 12 21.8
Our church has periodic training for workplace ministry
Agree 15 27.3
Disagree 21 38.2
Neutral 19 34.5
We equip, affirm and empower people for workplace ministry
Agree 47 85.5
Disagree 4 7.3
Neutral 4 7.2
Our church has small groups focused on workplace issues
Agree 9 16.4
Disagree 41 74.5
Neutral 5 9.1
I meet people at their workplace
Agree 18 32.7
Disagree 19 34.5
Neutral 18 32.7
I encourage congregants for lunchtime workplace groups
Agree 6 10.9
Disagree 32 58.2
Neutral 17 30.9
I preach sermons on workplace ministry regularly
Agree 22 40
Disagree 18 32.7
Neutral 15 27.3
Equal emphasis for workplace ministry as overseas missions
Agree 17 30.9
Disagree 24 43.6
Neutral 14 25.5
The survey evaluated the responses of fifty-five ordained clergy of the South
Atlantic District of the CMA in how they viewed God's mission with reference to the
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workplace domain and ministry. Research question 1 examined the clergy's general
and worklife missional awareness as well as their current missional practice in the
workplace in particular in order to determine the kind of relationship that existed
between the two. However, in all the observations made and analyzed showed no
significant correlation between the missional awareness and work-life ministry
practice among the participants studied (see Figure 4.1).
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Figure 4.1. Awareness-practice correlation.
In order to describe this relationship, I divided the responses to the questions
pertaining to the category ofmissional awareness with reference to the workplace and
work-life ministry practice. Further, I inversed all the negatively worded questions to
positive statements to maintain the uniformity and logical sequencing of score levels.
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In other words, I reframed the questions in order to reflect universally positive
statements. Then I recoded the responses to represent 1 as strongly disagree, 2 as
disagree, 3 to represent somewhat agree/somewhat disagree and 4 as agree and 5 as to
represent strongly agree.
I then calculated the total sum scores for both missional awareness and work-
life ministry practice for each respondent. Based on the respective sum scores for
their missional awareness and their work-life ministry practice, a scatter plot graph
was designed to view the distribution of the response (see Figure 4.2).
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Figure 4.2. Awareness-practice sum scores distribution.
Figure 4.2 gives a visual picture of the distribution range of the missional
awareness and practice sum scores. Because the scores 1 and 2 represented strongly
disagree and disagree respectively while 3 was more neutral, I assigned the scale used
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for the questionnaire responses for 3 and below for both the awareness and practice
categories as low awareness and low practice. I assigned the scores 4 and 5 as high
scores for both the awareness and practice questions. Hence, I chose a sum score of
<52 to represent low awareness and a sum score of >51 to represent high awareness. I
chose this number because the questionnaire had thirteen questions for missional
awareness with a maximum possible score of 65 and a cutoff of 4 and below made up
a total possible sum score of 52. 1 used this cutoff score to take into account the
indecisive neutral score of 3, which represents a lower awareness level than a higher
one. I used the same rationale for determining the work-life ministry practice score.
Because practice is a clearly decisive entity, a score of 3 is considered vague. A
proper response for practice is either an agree or disagree. I therefore decided to
choose 40 (10 questions for practice) and above as the high practice sum score while
<40 was categorized as low practice. Based upon the cutoff scores, the respondents
fell into four different categories (see Figure 4.3):
1. Low Awareness-Low Practice (LALP)�22 (38 percent);
2. Low Awareness-High Practice (LAHP)�12 (24 percent);
3. High Awareness-Low Practice (HALP)�16 (29 percent);
4. High Awareness-High Practice (HAHP)�5 (9 percent).
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Figure 4.3. Awareness-practice groups distribution.
hi order to examine the validity of the cutoff points made to categorize the
groups, I conducted six different t-tests (statistical) to ensure the groups had either
similar or different means using the combination shown (see Table 4.5). Li the first
combination the group HALP was compared with LALP and the T-tests revealed that
the mean for high and low awareness was different (p<0.05) as expected while the
two low practices were the same (p>0.05). In the second case the high and low
awareness means were different (p<0.05) while the practice mean was the same
(p>0.05). In the third, the awareness was the same as expected because their means
were the same (p>0.05) while the practice was different (p<0.05). In the fourth case,
the high and low awareness mean were different (p<0.05) while the practice scores
were also different (p<0.05). In the last scenario, the awareness means were the same
(p>0.05) and the practice different (p<0.05). All these t-tests validated the four groups
HAHP, 5, 9%
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categorized based on the respondents' sum scores as clearly distinct from one
another.
Table 4.5. T-Test Score Results
Group Group
Awareness
1
Awareness
2
Practice
1
Practice
2
HALP LALP 1.9843E-08 1.17577E-08 0.349210 0.69842
HAHP LAHP 0.00011 0.00002 0.448 0.896
HAHP HALP 0.8275 0.4137 0.00012 0.00061
LAHP HALP 9.2092E-08 9.2092E-08 1.609E-06 1.0856E-06
LAHP LALP 0.2669 0.5378 1.0439E-07 1.7221E-08
High Awareness-High Practice
The first category had only five participants (9.09 percent) out of the fifty-five
who scored high on the questions pertaining to their awareness of work-life mission
as well as their current work-life ministry practice. This group had a significant
positive correlation between the sum scores for high missional awareness and high
worklife ministry practice. The correlation coefficient score was + 0.753.
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Figure 4.4. HAHP correlation.
Low Awareness-High Practice
Li the second category, twelve participants (21.81 percent) scored low for
missional awareness and high on work-life ministry practice. As observed, no
significant correlation exists among the missional awareness and practice within the
group. The correlation coefficient was -0.257, signifying an inverse correlation. The
correlation coefficient score showed no significant correlation between the awareness
and practice within this group (see Figure 4.5).
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Figure 4.5. LAHP correlation.
High Awareness-Low Practice
Finally, in the category of high awareness-low practice, sixteen respondents
(29 percent) scored high on missional awareness and low on worklife ministry
practice. No significant correlation was observed between the awareness and practice
within this group as well (see Figure 4.6). The correlation was inverse with a
coefficient score (r) of -0.39.
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Figure 4.6. HALP correlation.
Low Awareness-Low Practice
For the low awareness-low practice category, twenty-two participants (25.45
percent) scored low on missional awareness as well as low on worklife ministry
practice. This category also revealed no significant correlation between the awareness
and practice sum scores of the respondents within this group (see Figure 4.7). The
correlation coefficient (r) was 0.047.
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Figure 4.7. LALP correlation.
A correlation analysis done between some of the questions on missional
awareness and practice yielded the results below (see Table 4.6). The responses of the
participants who answered the question on the awareness ofmissionary calling as an
exclusive call was correlated with the responses for the question on the practice of
work-life ministry training within the local church showed no significant correlation
(>0.7). No significant correlation (>0.7) was observed on responses pertaining to
questions on awareness of secular work as God's mission and the practice of pastoral
prayer for secular work. When the responses to the question on the awareness of
church's mission to equip people for workplace was correlated to the responses for
the question on church's practice of targeted ministry to workplace, no significant
correlation (>0.7) was noticed. Similar observation was seen for the responses to
questions pertaining church's awareness for the need for workplace small groups and
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the church's small groups ministry in workplace. No significant correlation (>0.7)
was observed between those who affirmed work-life ministry as a primary strategy
for Great Commission participation and those who trained for work-life ministry in
their churches.
Table 4.6. Missional Awareness-Work-Life Ministry Practice Correlation 1
Missional
Awareness
Pastoral
Prayer for
Secular Work
Targeted
Ministry to
Workplace
Workplace
Ministry
Training
Small
Groups in
Workplaces
Missionary calling�
exclusive
Secular work-not part
of God's mission
Church mission�
workplace equipping
Church needs
workplace small
groups
Workplace ministry
primary strategy for
Great Commission
participation
+0.110
-0.20
+ 0.001
+0.403
-0.34
Further tests to examine correlation coefficient scores on a few more
responses indicated no significant relationships. When the response to the question on
the awareness ofmissionary calling as an exclusive call was correlated to the
responses on the practice ofworkplace ministry lunchtime groups no significant
relationship was seen. Similarly, the awareness question on the division of sacred and
secular domains was correlated to the practice of preaching on sermons about the
workplace, no significant relationship was indicated. Even those who were aware of
the need for workplace small groups showed no significant relationship in the way
they responded to the practice of lunchtime workplace groups within their churches.
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Those who strongly agreed in the awareness of work-life ministry's potential to
transform their local communities did not indicate a significant relationship (r = >0.7)
in their practice of work-life ministry affirmation.
Table 4.7. Missional Awareness-Work-LifeMinistry Practice Correlation 2
Missional
Awareness
Affirmation
ofWorkplace
Mission
Lunch Time
Workplace
Groups
WorkplaceSermons on .
�, , , Mission
Workplace � ,
Emphasis
Missionary calling-
exclusive
Division of sacred &
secular
Church mission-
workplace
equipping
Church needs
workplace small
groups
Workplace ministry
can transform
communities for
Christ
-0.443
+0.020
-0.34
+0.09
-0.103
-0.391
-0.30
Research Question 2 Measurements
Research question 2 examined other factors that may have intervened to
describe the relationship ofmissional awareness to its practice. The demographic data
of the respondents were correlated to the two variables of missional awareness and
work-life ministry practice.
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Age versus Missional Awareness and Practice
Age was one of the intervening variables used to examine the missional
awareness and practice trends. Age was categorized as: (1) Young = <38 yrs (choices
1 and 2), (2) Middle age = 39-64 yrs (choices 3 and 4), and (3) prime-timers = >64
(choice 5).
Age of the participants showed no correlational pattern in both missional
awareness and missional practice categories. The majority (72.72 percent) of the
particpants were middle-aged while only 20 percent of them were in the young
category, and 7.28 percent were prime-timers. Out of those categorized as high
awareness, 23.52 percent were young while the rest (76.48 percent) were middle-
aged. Among those who were categorized as having low missional awareness 58.82
percent of them were young, 29.41 percent of them were middle-aged, and 1 1.77
percent were prime-timers, hi the practice category, among those who scored high on
practice, 70.58 percent were middle aged, 23.53 percent were young, and 5.9 percent
were prime-timers. Among those who scored low on missional practice, 76.32 percent
were middle-aged, 15.79 percent were young, and the rest (7.89 percent) were prime-
timers. Table 4.8 shows the distribution of age for the various categories.
Table 4.8. Age Distribution Among Groups
Age
Distribution
HAHP LAHP HALP LALP TOTAL
Young 0 4 4 2 10
Middle-aged 5 7 12 17 41
Prime-timers 0 1 0 3 4
Total 5 12 16 22 55
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In the HAHP category, all five respondents were middle-aged. In the HALP
category, the majority (75 percent) of the respondents were middle-aged while 25
percent of them were young. In the Low Awareness-High Practice group, the majority
of the respondents (58.33 percent) were middle-aged, 33.33 percent were young,
while 8.34 percent were prime-timers. A big majority of LALP was also middle-aged.
No obvious correlation was noticed in any of the age categories as to the pattern of
awareness and age distribution within this category.
Race versus Missional Awareness and Practice
In order to examine the influence of another chosen intervening variable, race,
I chose the following codes: 1 for Caucasian, 2 for African-American, 3 for Hispanic,
4 for Asian, and 5 for any other race. I measured the race distribution for those who
scored high and low on missional awareness as well as those who score high and low
on missional practice to see if there was any particular pattern among them. In
analyzing, the data showed no significant correlations to infer any relationship. Table
4.9 shows the distribution based on various categories.
Table 4.9. Race Distribution among Groups
^. .. . HAHP LAHP HALP LALP TOTALDistribution
Caucasian 5 12 13 19 49
African 0 0 2 1 3
Hispanic 0 0 112
Asian 0 0 0 1 1
Other 0 0 0 0 0
Total 5 12 16 22 55
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Among the total respondents who were surveyed, 89.09 percent were from the
Caucasian race, 5.45 percent were African-Americans, 3.64 percent were Hispanics,
and only 1.82 percent were Asians. Among those who scored high on missional
awareness, 85.71 percent were from Caucasian backgrounds while among those who
scored low on missional awareness 70.45 percent were Caucasians showing no
apparent correlation among the races for missional awareness practice. All the
categories had a high ratio of Caucasians while the rest of the races were very
marginal.
A majority (85.72 percent) of those who scored high on missional awareness
among the participants belonged to the Caucasian race, 9.52 percent were from the
Black race while a small (4.76 percent) percentage was from the Hispanic
community.
A majority of those who scored low on missional awareness (91.18 percent)
were Caucasians, while an even distribution (2.94 percent each) of African-
Americans, Hispanic, and Asian respondents was observed among this category.
Education versus Missional Awareness and Practice
The educational level of the participants was also considered as one of the
intervening variables and the following codes were used to show the distribution: (1)
high school, (2) college, (3) undergraduate, (4) post graduate, and (5) doctoral.
Out of those who were college graduates and above up to a doctoral level, only 38.18
percent scored high on missional awareness. In other words, nearly 62 percent of
those who had college education or more scored low on missional awareness. Out of
those who had college educations and above, only 30.9 percent scored high on
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missional practice. The data showed that nearly 70 percent of those who had a college
education or higher scored low on missional practices. Among those who scored low
on awareness and missional practice, almost all of them had college educations and
above. More than 57 percent of those who had earned a doctoral level scored low on
missional awareness and while 85.7 percent of those with a doctorates scored low on
missional practice. All these indicators show no significant correlation of educational
levels of the participants to their missional awareness or practice (see Table 4.10).
Table 4.10. Educational Distribution among Groups
Education
Distribution
HAHP LAHP HALP LALP TOTAL
High school 0 0 0 0 0
College 1 4 6 4 15
Graduate 1 4 6 11 23
Post A 11
Graduate
z 4 z 3
Doctoral 1 0 2 4 7
Total 5 12 16 22 55
Church Setting versus Missional Awareness and Work-Life Ministry Practice
The setting of the church and missional awareness or practice shows no
significant correlation. The distribution indicates that among those who scored high
on missional awareness, the majority of them (52.38 percent) were from suburban
settings while the rest were evenly distributed among rural and urban settings with
23.8 percent each. Those who scored low on missional awareness (70.58 percent)
were of suburban backgrounds, 23.52 percent were of rural settings, while only 5.9
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percent were in an urban setting. Among those who scored high on missional
practice, the majority (76.47 percent) were from suburban settings, 17.65 percent
were from urban settings while only 5.89 percent were from rural settings (see Table
4.11).
Table 4.11. Church Setting Distribution among Groups
Church Setting
Distribution HAHP LAHP HALP LALP TOTAL
Urban 2 1 3 1 7
Suburban 3 10 8 14 35
Rural 0 1 5 7 13
Total 5 12 16 22 55
Church Nature versus Missional Awareness and Worklife Ministry Practice
The correlation of the nature of the church with respect to its cultural mix to
missional awareness and practice yielded no significant relationship (see Table 4.12).
The two variables used were Ifor homogeneous and 2 for heterogeneous. Among
those who scored high on missional awareness, 52.38 percent were homogenous in its
nature while 47.62 percent churches were heterogeneous. Of those who scored high
on missional practice, 70.58 percent were heterogeneous churches. Among those who
scored low on awareness, nearly 72 percent of them were from homogenous church
cultures while those who were low on practice (70 percent) were also from
homogeneous church cultures. Homogenous churches scored low on missional
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awareness and practice. No significant correlation was observed between church mix
and missional awareness and missional practices.
Table 4.12. Church Nature Distribution among Groups
Church Nature
Distribution HAHP LAHP HALP LALP TOTAL
Homogenous 2 10 9 19 40
Heterogeneous 3 2 7 3 15
Total 5 12 16 22 55
Church Worship Attendance versus Missional Awareness and Practice
The examination of the worship attendance of the participants' churches over
a period of five years, to observe any significant relationship to their missional
awareness and practice, showed no correlation. I used the growth percentage over the
period ranging from 2002 to 2007 as the baseline to make the comparison. Among all
the churches, nearly 67 percent are in decline and a further 14.5 percent have
plateaued or seen marginal addition to their attendance record. Among the churches
that were declining, 10.8 percent belong to the HAHP, 24.3 percent were from the
HALP category, 21.7 percent were from LAHP and the majority (43.2 percent)
belonged to the LALP category. Figure 4.10 shows the church growth percentage
among the various groups.
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Figure 4.8. Church worship attendance within groups.
Low Mission Practice versus Church Worship Attendance
No significant correlation was observed between low missional work-life
ministry practice of the participants and their congregations worship service
attendance growth percentage (see Figure 4.1 1). The correlation coefficient score was
only 0.086795.
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Figure 4.9. Low practice versus church growth correlation.
High Missional Practice versus Church Worship Attendance Growth
Figure 4.12 indicates no significant correlation between high missional
practice and church worship attendance growth over the select period (2002-2007).
The correlation coefficient was inverse and very insignificant (-0.192706).
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Figure 4.10. High practice versus church growth correlation.
HALP and Church Growth Percentage
In this category, 56.25 percent of the churches were either declining or
plateaued while the rest were experiencing some level of growth. Churches that
scored low on missional practice have overall indicated negative growth (see Figure
4.11).
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Figure 4.11. HALP versus church growth correlation.
LAHP versus Church Growth Percentage
Among the LAHP group which indicated high practice, only 25 percent of
them had any significant kind of growth in their church worship service attendance. A
correlation of the missional awareness and work-life ministry practice for this group
with their worship service attendance over the period of five years, indicated no
significant correlation (see Figure 4.12).
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Figure 4.12. LAHP versus church growth correlation.
LALP and Church Growth Percentage
The churches in the low awareness-low practice category responded with
scores low on missional awareness as well as low on work-life ministry practice.
Nearly 73.3 percent of the churches that scored low in missional practice indicated a
decline in their weekly worship service attendance. This decline may indicate some
negative correlation as practice was low it is apparent that there is decline in the
congregational worship attendance (see figure 4.13).
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Respondents
Figure 4.13. LALP vs. church growth correlation.
HAHP and Church Growth Percentage
All the churches in the high awareness-high practice category were either
declining or plateaued. No apparent correlation exists with work-life ministry practice
and church attendance. However, the sample size in this category was too small to
show any significance. This result seems to be anomalous to the thesis stated.
Summary ofMajor Findings
The following are the major findings discussed in Chapter 5:
� The data analyzed suggests no significant correlation between the two
variables ofmissional awareness and work-life ministry practice.
� Nearly 70 percent of the churches that responded to the survey were in
decline or plateaued. This decline or plateau concurred with the initial
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assumption that addressed the statement of the problem. A majority of
churches (73.3 percent) in the South Atlantic District of the CMA that
scored low in missional awareness and in worklife ministry practice were
in decline or plateaued.
The participants responded equivocally to the need for initiating a worklife
ministry practice as part of the local church mission.
Nearly 78 percent of the respondents indicated that they do not have a
targeted ministry to the workplace while only 27 percent agreed that they
do some periodic training for people in the workplaces. However, a
majority of the respondents (85 percent) agreed that a ministry targeted to
the workplace needs to be an integral part of their local church mission
while nearly 87 percent of them agreed that the local church needs to be a
place where the equipping and empowering for such a ministry take place.
Further, an overwhelming majority of them (89 percent) fully and strongly
agreed that if they periodically affirmed, equipped and empowered their
parishioners for ministry in their workplaces, they have a better chance of
transforming their entire communities.
Nearly 94.5 percent of the respondents expressed a strong desire to
practice work-life ministry in their local churches.
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CHAPTER 5
DISCUSSION
This study originated out of a strong conviction that churches that have lost
their missional zeal can be invigorated by reshaping their missiological practice and
enlarging their missional scope. My conviction is that a change in the leadership
missional values needs changing in order to recover this missionary zeal. Leaders are
influencers and, therefore, have a great responsibility in shaping the culture and
direction of any local church. The clergy as professional and primary influencer of
influencers have the greatest opportunity to lay a theological and biblical foundation
for sound missiology. Li Chapter 2 while reviewing the literature on missional
perspectives, I mentioned that a good Trinitarian theology is fundamental for a
balanced missiology. A sound and balanced missiology, in turn, can direct a proper
functional ecclesiology. In other words, the ecclesiology is the product of a good
missiology. This ecclesiology can enable local churches to permeate any culture and
effectively participate in the missio Dei. In this research, I have attempted to study a
group of pastors from the South Atlantic District of the CMA who are influencers in
their own local churches regarding what they perceive as God's mission and how they
practice the same among their parishioners. Using the material from Chapter 2, which
included numerous articles and journals, I formulated a series of questions that
outlined some missional principles and practices that are both essential to participate
in the Great Conunission as well as to transform the communities for God. These
missional principles and practices proved to enlarge the scope of any local church's
missional perspective and practice.
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The purpose of the study was to evaluate the relationship between missional
awareness and the practice of work-life ministry among the clergy of the South
Atlantic District of the Christian and Missionary Alliance Church of the USA. This
study also was keen to observe any significant pattern between the cognitive
understandings ofmissions as it relates to the work-life of the parishioners and the
work-life ministry practice of the clergy.
My initial assumption was that higher awareness ofmissiological principles
would correlate with higher practice. However, the data analyzed suggests no
significant correlation between the two variables ofmissional awareness and
missional work-life ministry practice. While substantiating the result is difficult, this
correlation insignificance does not indicate a non-relationship between awareness and
practice. Psychology reveals that the thought process determines behavior and habits.
In his ministry, Jesus Christ started with attitudinal transformation to help people
modify behaviors. In his Sermon on the Mount, he addressed the attitude of the
people to reshape their outward behavior. While behavior only depicts an action,
attitudes expose the intention. The focus of this study was not to understand a
particular idea conceming mission but to understand a system of values concerning
work and mission. Because no significant relationship was observed between
missional awareness and work-life ministry practice, my conclusion is that increasing
missional awareness may not necessarily increase work-life ministry practice.
However, a resolute decision to facilitate missional practice will strengthen the
participation in God's mission. God favors obedience over sacrifice.
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Missional Awareness and Work-Life Ministry Practice
Because missional awareness and work-life ministry practice showed no
significant correlation (see Figure 4.2), I broke it down further into smaller groups to
see if any significant relationship existed within the smaller groups. The four groups
emerged on the participants' missional awareness and work-life ministry practice
scale. They were high awareness-high practice, high awareness-low practice, low
awareness-high practice and low awareness-low practice groups. The study of each
group showed different results. A t-test conducted between various groups based on
their response sum scores for missional awareness and work-hfe ministry practice
validated the distinctiveness of each group. Correlation done between the responses to
some of the important missional awareness and work-life ministry practice questions
yielded no significant correlation between the two variables.
High Awareness-High Practice
High awareness-high practice had the best correlation between the missional
awareness and the work-life ministry practice scores (see Figure 4.5) with a score of
r= 0.753. This result confirms the classical thought-behavior theory that increased
awareness produce increased behavior. However, among the fifty-five participants
only five showed this pattern of relationship which is too small to draw a conclusion
(only 9 percent of the total population studied). Ideally, every local congregation
needs sound awareness ofmissiological principles that undergirds the ministry and an
intentional missional practice that promotes church health; however, consistent
missional practice promotes a healthy church growth as well. The data analyzed, did
not include the longitudinal time element to find out how long the work-life ministry
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practice has been ongoing. The correlation of this group with their church worship
service attendance did reveal that none of these churches had any growth at all in fact,
they were all declining or plateaued during the period of past five years. While the
church worship attendance did not show any particular trend, they were all educated
above college level and most of them were postgraduates with one with an earned
doctorate. They were all middle-aged Caucasians based in an urban or suburban
setting, but none of this data other than their educational levels could predict any
intervening factors that may have contributed to the higher awareness or practice.
Because the HAHP group is more consistent with the practice ofmissional elements,
this group, in my opinion, is the most likely to become more missional and outward-
focused.
High Awareness-Low Practice
This group had high awareness of the missiological principles and yet was not
intentional in their practice. The correlation between the two variables within this
group was inverse and not significant at all. This group of clergy has not practiced
what they have truly believed. They epitomize the majority of Christendom in the
Westem hemisphere. As the Bible says, faith without works is dead; cognitive
awareness alone is not enough. Li this category, 56.25 percent of the churches were
either declining or plateaued while the rest were experiencing some level of growth.
Churches that scored low on missional practice have overall indicated negative
growth. This trend does not indicate any clear patterns from which to draw
conclusions. This group was inconsistent in their response to some of the work-life
ministry practice questions. However, the majority of the participants in this category
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were middle-aged Caucasians graduates and postgraduates who exemplified life-
experience and ministry education. Because this group was inconsistent in their work-
life ministry practice, they need reminding of their core beliefs about God's mission
and are held accountable for its practice. If there is an external catalyst this group is
probably more likely to begin practice. A person who has the passion for people at
work could take leadership in this regard and rally the church leadership to consider
some feasible ways to affirm, equip and empower people in their workplaces. Since
this group claims high awareness of work-life mission, they need motivation to get
going and start the process. The majority of the clergy (63 percent) in this group
indicated that they do not regularly preach sermons on workplace ministry or issues.
Consistent preaching on the topic ofwork-life could be a good place to begin.
Further, they need to affirm, periodically equip, and empower the people for mission
in their workplaces.
Low Awareness-High Practice
This group has shown low awareness and yet high missional practice. A
correlation done between the two variables showed no significant inverse
relationship. Because the awareness concerning work-life ministry was low, the
indication of high practice may have been a random occurrence. My suspicion is an
improper comprehension of the questions concerning work-life ministry practice, or
an inaccurate response due to embarrassment. However, the correlation of this
group's responses with the church worship attendance showed no significant
correlation. Only two out of the twelve churches in this group showed growth in
attendance and their growth was spectacular (273 percent and 1 14 percent), making
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substantiating this anomalous result increasingly difficult. The majority of
participants in this group were middle-aged graduates and postgraduates from
suburban settings, all Caucasians. Suburban churches tend to have more working
people who can afford the suburban lifestyle, creating opportunities to initiate a work-
life ministry program. They tend to practice missional endeavors, especially reaching
into the urban areas. Suburban churches tend to rely heavily upon small group
ministries for community life. This reUance serves an advantage to initiate small
focus groups among the working class. Such motivated groups can benefit from
increased awareness ofGod's mission and other missiological principles. A good
conceptual framework can structure their effective practice. They would greatly
benefit from training programs on work-life ministry in order to increase the extent of
their reach and transform their conununities.
Low Awareness-Low Practice
This group was the largest with nearly 40 percent of the total participants. The
majority of the LALP group churches (74 percent) are in decline. This finding,
however, supports the assumption that low missional awareness and practice
precipitates church decline. While the majority of the participants were middle-aged,
older persons are less passionate about intentional ministry in general. In fact, nearly
70 percent of the churches that responded to the survey were in decline or plateaued.
This finding concurred with my initial assumption addressed in the problem stated. A
majority of churches (nearly 75 percent) in the South Atlantic District of the CMA
was in decline or plateaued. Because the majority of the participants indicated that
they do not have a targeted ministry to the workplace and an equal majority indicated
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that they do not have periodic training for people in the workplaces; churches need to
refocus their outreach efforts to include people in workplaces. This ministry is also
crucial because a majority of the participants (85 percent) agreed that a ministry
targeted to the workplace need to be an integral part of their local church mission.
Moreover, nearly 87 percent of them agreed that the local church is the perfect place
for work-life equipping and empowering. Most of the participants strongly agreed
that if they periodically affirmed, equipped, and empowered their parishioners for
ministry in their workplaces, they have a better chance of transforming their entire
conununities. Such a strategic ministry to the workplace not only helps people to
participate meaningfully in the Great Commission but even reverse the declining
church attendance.
Nearly 94.5 percent of the participants expressed a strong desire to practice
work-life ministry in their local churches. The participants expressed a shift in their
perception of missions from a more cross-cultural perspective to include work-life
ministry. The denominational leadership needs to redefine missions by integrating
work-life ministry as a biblical mandate to fulfill the missio Dei.
Reshaping Missional Perspectives
In a culture that is fast changing under the pretext of progress, local churches
need a missional understanding that will use the traction fabricated by the given
culture in order to fulfill the Great Commission for every generation. Unfortunately,
the missional structures and paradigms that prevail on a wider scale still appear to be
archaic, dogmatic, and static. While the predominant cultures of the world have
differentiated progress as more m& faster, the church of Jesus Christ, in the
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meantime, has relegated as irrelevant, obsolete and of diminishing influence. My
conviction is that a sound and orthodox theology is the starting point to forge a
balanced missional perspective.
Redefining Local Church Mission
Nearly 94 percent of the participants agreed to equip and empower their
people for ministry in their workplaces, hitentional ministry to the workplace paves
the way for any church to move into a missional mode. At present, the need expressed
is merely a desire. This desire needs to be translated into an active day-to-day
functional strategy. This strategy can only be done if the church leadership can
encode the script for work-life ministry practice into the basic genetic makeup of the
church structure. The senior pastor and other decision makers must buy into the value
for seeing work as a God-ordained vocation and allow people to feel that their chosen
vocations are indeed a direct call from God for service in his world. As I mentioned
earlier, career is a choice; however, service is never an option, no matter what career
a person may choose. Churches that recognize this call in their people will begin to
instill a deep sense of value in the people by periodically affirming their vocations as
God-ordained labor that contributes into God's economy. The Great Conunission will
take a new shape and understanding in the minds of those who believe that they are
making a difference in the lives of others through the vocations they have chosen.
Churches that intentionally facilitate support groups to help their parishioners
deal with the issues of work will do a great service by creating a culture where the
people ofGod can create mutual interdependency for experiencing community. This
dependency is a natural outflow of a Trinitarian understanding of who God is. The
Thomas 117
interdependent, interpenetrating nature of the triune Godhead creates a model in the
form of small groups that are not hierarchical but mutually interdependent and
supportive, hi the data collected, only 18 percent denied the need for this kind of
community among their people. Work-life focus groups can foster healthy
interdependent relationships between professional workers and other service
personnel that release both their priesthood and functional efficiency. Work can be
transformed from being a mundane task to an enjoyable mission.
Every person needs to know that he or she is making a difference in the world
ofmasses. Only a biblical perspective of work-life can give a person a sense ofworth
and a higher purpose to any mundane labor. Work is perceived as something to earn a
living. Many go to work without a passion for service and drag themselves into doing
burdensome labor. Such people tend to be a negative influence in the lives of others
and tarnish the true image of Christ in their workplaces.
An Equivocal Affirmation of the Need for a Work-Life Ministry
While approximately 21 percent of the respondents agreed that they do have a
targeted ministry to workplaces, about 27 percent of them also indicated they have
periodic training for workplace ministry in their churches. Only 16 percent of the
churches currently have any kind of focus groups to address workplace issues in their
churches. While many of the pastors said that they do take the time to pray for their
people at work, not many indicated that their parishioners share their workplace
issues with them; therefore, listening to their people's concerns at workplaces is
equally important. Only 27 percent of the pastors indicated that their parishioners
confide in them about their workplace issues. My conviction is that as pastors build
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trust through genuine care of their people at work, many will sense the openness to
share their work-life issues with one another. When this value becomes part of the
church culture, work-life ministry will be a significant influence.
hi the past pastors were known for their home visitation, but as the culture has
shifted to a more harried society, the better option is to visit people at their
workplaces. Only 32 percent of the clergy in this research have indicated that they do
this. Many I suspect are not comfortable in visiting the people at work because of a
circumscribed view of the worklife domain. Churches practice discipleship in the
realm of homes and church building, but seldom incorporate the work-life domain as
a context for discipleship. Only 1 1 percent of the participants expressed their
affirmation for lunchtime groups. Lunchtime groups are not always feasible at all
workplaces. However, words of encouragement from the pastor to use workplaces as
contexts for discipling the unchurched and the nonreligious will create a passion for
workplace ministry. This effort will aid in identifying leaders and even raise leaders
forministry within the church. Only 40 percent of the pastors indicated that they
preach sermons related to work-life on a regular basis. Preaching is a tool through
which pastors may be able to share their heart for the people at work. The point is that
leaders need to communicate a holistic view to mission that includes all domains of
life. Human beings are not created for dichotomized living separating their family,
personal and work lives but should live permeating all these domains with the life and
message of Jesus Christ.
Only 30 percent of the participants stated that they give the same emphasis for
work-life ministry as they do for overseas missions. Churches that include work-life
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mission as a regular part of their mission program tend to have a balanced view of
God's mission and have a healthy growth with a powerful influence in their local
community. The new paradigm for mission includes all domains of Ufe�home,
family, social, and work-life as contexts for missional principles and practice. The
new paradigm for mission is the most natural way, in my opinion, to assist people to
participate in the Great Conunission of God without making them guilty.
Embracing Work-life Ministry as a Core Value
The Apostolic fathers from the early centuries have written and spoken about
the Trinitarian perspective to missions. Mission originates in the heart of the Trinity.
Leslie Newbigin articulates the importance of the triune nature of mission.
It seems to me to be of great importance to insist that mission is not
first of all an action of ours. It is an action of God, the triune God-of
God the Father who is ceaselessly at work in all creation and in the
hearts and minds of all human beings whether they acknowledge him
or not, graciously guiding history towards its true end; an of God, the
Son who has become part of this created history in the incarnation; and
of God the Holy Spirit who is given as a foretaste of the end to
empower and teach the church and to convict the world of sin and
righteousness and judgment. (135)
The role of the Trinity in shaping the nature ofmission is significant for
understanding how to participate in the same. Nearly 99 percent of all participants
agreed fully to the Trinitarian nature and work as the basis for participation in God's
mission. If this understanding ofmission is true, then the ministry of Jesus Christ
enabled by the power of the Holy Spirit, can be inferred to be primarily a ministry to
his Father. However, only half the participants agreed to this idea. This understanding
has implications on how the church perceives its mission. If the mission of the church
is to engage and participate actively in the mission of God, the important agenda for
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the leadership of the local churches is to help the people of God to participate in the
same. Some ambiguity prevails among local churches as to what the mission of God
entails. My review of the relevant literature on this topic, I concluded that the mission
of God is wider than merely salvation of souls of people. The Apostle Paul in his
letter to the Romans (Rom. 8:22-24) talks about the redemption of the whole creation
as the missio Dei. This redemption includes the redemption of the whole earth and its
constituents. However, the mission of God entails the permeation of God's glory
through creation, through its sustenance and finally through its redemption, hi my
opinion, God's ultimate mission is to glorify himself. This glory permeates this
universe through the act of creation, through the methods of its sustenance and finally
through the plan of redemption. Redemption, in my opinion, is only a penultimate
mission. Only less than half of the clergy (44 percent) believed in this plausibility;
however, a majority of them (61 percent) believed that work is a calling to sustain
God's creation. This idea of sustenance as part of God's mission is what makes the
idea ofwork and leisure an important entity within the same. This idea of God's
sustenance included in his mission accentuates the sacredness of work. If God
sustains this world through the principle of procreation and through the fruitfulness of
labor, as spoken in Genesis 1, then the domain of work needs to be included in God's
mission. Nearly 78 percent of the respondents agreed that separating the sacred from
the secular in one's being is coherently impossible. This position, I believe, is the
correct biblical understanding that ties the Great Commission mandate to everyday
life. However, a majority of them (78 percent) believe that a missionary calling is an
exclusive call to go overseas into un-evangelized lands. In contrast, if the people of
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God, as the body of Christ, are daily participants in God's mission by engaging in
meaningful and ethical labor, then the Great Commission is not merely an exclusive
call to go into the far away heathen lands. It is an inclusive call that absorbs the fabric
of everyday work-life domain. The sacred and secular while being distinguishable are
also inseparable.
This idea of the call challenges to redefine church. If church is merely a
location, where people of God go to worship, fellowship, and engage in evangelism
and discipleship on a Sunday or even a weekday, then, the rest of the days are not as
significant as Sunday. However, a majority (80 percent) of the respondents agreed
that the local church building is not the primary place ofministry, and what their
parishioners do on other days is equally significant. This understanding reshapes the
perception about the church of Jesus Christ. The church, as mentioned in Chapter 2, is
the ekklesia, the gathering of the followers of Christ who are on a mission. They are
partners with Christ who has called them to participate as co-missionaries to fulfill
the mission ofGod�the reconciliation of everything back to the almighty God. The
majority of the respondents (91 percent) agreed that gathering people into the church
premises for midweek activities is difficult. This finding is a good reminder for the
church leadership to find altemative ways to assist people to engage in God's
mission. If work is understood as a vocation from God to sustain the world, then the
most effective way to help people to participate in God's mission is by equipping and
empowering people for their work-life. The data collected showed that nearly 95
percent of the participants agreed that the secular work that their people do are part of
God's mission.
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In Chapter 2 many authors spoke about a new missional paradigm that
restores the priesthood of all believers and resurrects the diminishing influence of the
Christian church in a post-Christian society. In other words, a new paradigm is
needed that will facilitate the breaking down of the walls of the church and release it
to permeate and transform the irreligious culture. God's method has always been his
people. God calls everyone who is willingly following him to participate in his
mission.
In my opinion, mission and Christian ministry requires a fresh understanding.
Many authors echo the same necessity to adopt new and innovative methods in order
to be culturally relevant and organizationally effective in carrying out the old mission.
Traditionally, as pointed out earlier, mission gathered people from their natural
habitats and work habitats into a constructed space for spiritual ministry of the
church. According to Frost and Hirsch, congregations must see themselves as
incarnational Christians in their local community in order to reach the world
effectively with the gospel (18). According to Ogden, the fifteenth century
Reformation, spearheaded by the Protestant reformers, put the ministry back in the
hands of the people. They reformed the ministry of the church by emphasizing the
priesthood of the believer, by emphasizing the exclusive mediatory role of Christ and
by abolishing the sacerdotal function of the priest. He writes against the ordination of
clerics that elevates the role of priests and distances them from the people of God (49-
55). The most effective way to help people of God in participating in God's mission
is to affirm their priesthood and empower them for service. In some sense, I have
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always been curious about how the people of God have perceived the concept of the
Great Commission and how they participate in the same in a tangible way.
The Christian and Missionary Alliance's emphasis has always been on
missions, which is to go to a foreign land to proclaim the gospel. This sacrifice
recognized missionary service as a prized and cherished accomplishment. This study
has revealed a startling shift in this missiological understanding. Nearly 80 percent of
the participants have agreed that the secular work that their people do in the workaday
world is as equally significant as going overseas as a missionary. This change is a
positive trend toward becoming a more missional entity. Nearly 79 percent of the
respondents agreed that the local church needs to be the place of equipping and
empowering the people of God for ministry in the workplace domain.
Work in the creation mandate, as recorded in Genesis 1:28-2:3, was primarily
intended to meet human needs by tending and caring for it so that it may bear fruit
that can sustain all God's creation. Work according to John 5:17 is an activity
engaged by the Trinity itself. The Father, the Son, and the Holy Spirit began creating
and working ever since the beginning of time to sustain and redeem this world, hi
Genesis 1 work is described as something intrinsically good and even very good.
Work as an activity flows from the being of the three persons of the Trinity. Work
ethic can, therefore, be understood as the giving away of something from the very
heart of God that creation has received. The calling of human beings is not only to
participate in this work that the Son is doing in this world, redeeming, sustaining, and
caring for it (Col. 1:15; 10:29), but also to equip the people of God to do the same.
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The people of God are called to work with all their heart as doing unto the Lord (Col.
1:23).
Nearly 86.2 percent of the total participants indicated that by equipping and
empowering the people of God for their secular work, they could assist them to
participate in God's mission. This equipping and empowering is the primary way that
a local church can enlarge its borders beyond the walls of the building while
permeating a positive influence in a corrupt world. The people of God who are like
salt and light in a corrupt society will become God's ambassadors who guard and
conununicate the absolute morality upon which the universe hangs. Almost all those
who responded (99 percent) were of the conviction that if they were to affirm, equip
and empower the people of God for their vocational calling, they would have a better
chance to transform their conununities for God. This conviction highlights an
important concept in missions�the missional church movement.
Li attempting to describe the Trinitarian approach to mission; I have attempted
to show why churches need to take up the responsibility of teaching and equipping
the people of God for ministry. The twenty-first century poses enormous changes in
culture having moved rapidly from an industrialized age to technocracy. A new
paradigm warrants within the church to continue its mission in order to recover its
original fervor and purpose for its existence. The missional church is the new
paradigm. In this new paradigm the church as a whole is apostolic in nature
�the sent
out one.
This equipping and empowering will be the crown of any work-hfe ministry
practice in affirming believers of their intrinsic value and call to participate in God's
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mission. This ministry, in my opinion, is one of the greatest contributions of the
church to the world in raising workplace leaders marked with excellence, integrity,
and commitment not only to the marketplace but also to God's mission.
Serendipitous Observations
This study has certainly exposed some of the possible areas of growth in the
scope ofmissional awareness and practice, especially ones pertaining to work-life
ministry. My intuitive sense was that the participants misconstrued the specific nature
of work-life practice and generalized it to forms of evangelism and discipleship
among working people. Traditionally work has been perceived as a secular activity
and the separation of sacred from the secular has created a chasm between the tow.
This theological understanding needs reshaping. This idea of work-life ministry is
still an evolving ministry practice in our culture today. A dearth of literature on this
subject is available to instill wider awareness or practice. I also discovered that almost
all the respondents of the survey wished they practiced work-life ministry and
expressed the urgent need to begin the same. My suspicion is the participants'
embarrassment of not intentionally practicing work-life ministry in their churches has
skewed their responses. This possibility, in turn, may have affected the correlation
between the two variables.
I already mentioned that social research provides a great challenge in and of
itself in determining conclusive evidence. When writing about God's mission, writing
voluminously and extensively without coming to the point is the tendency. Because
the topic is exhaustive and subject to different forms of interpretations, room for
mystery is needed in interpreting God's mission.
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Limitations of the Study
As mentioned earlier missions and missional behavior is a complex issue. This
study could not incorporate all the different strands of work-life ministry due to the
lack of adequate literature concerning its proven results. This study was based on
opinions of people and, therefore, has considerable subjectivity. Here are a few
weaknesses and limitations of the study.
Firstly, the questionnaire could have included some more direct questions
conceming work-life ministry practice with a yes or no response rather than using a
scale. Some open-ended questions also could have been included to understand the
responses of the participants better. Scale 3 could have been worded differently to
mean no opinion rather than somewhat agree.
During the collection of the data, I discovered that some of the questionnaires
submitted online did not contain any answers to any of the questions. This
discrepancy forced me to contact the respective pastors for an interview method of
collecting data. During the interview process, I discovered that the interview allowed
clarification of some of the questions removing ambiguity. Because this research used
only the survey questionnaire method the accuracy of comprehension of the questions
may be limited.
The method of survey used was not exhaustive enough to capture the tme
understanding ofmissional awareness from the respondents. The survey could have
included not just the clergy but also some of the leadership of the church to collect a
well-rounded response from every congregation. The people at workplaces would
have given a fairer judgment of the work-life ministry practice within their churches
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without any bias. They would have also indicated the pulse of the missional culture
prevalent within themselves as well as within their churches. The ministry leaders of
the respective churches could have been potential respondents who would have given
a fair response as well.
Recommendations for Further Studies
The findings of this study are a preliminary understanding to what may be
going on with the missional elements of some of the South Atlantic District churches
of the CMA. This study potentially gives a strong basis to identify each group of
churches of differing scale of awareness and practice and target some plan of action
for each of them. Most of these pastors, church leadership, or even denominational
judiciaries who desire to move to a missional modality ofministry can use this study
to develop intervention projects for measuring the awareness levels of their
congregants conceming worklife ministry practice. A similar questionnaire approach
with some open-ended questions could be used as a tool to evaluate the missional
awareness and practice level among their congregants.
One follow-up study could involve an intervention project using various
methods among the Low Awareness-Low Practice churches to find any measurable
change in behavior after periodic work-life indoctrination, affirmation, and equipping.
Likewise, a study could be done to increase missional awareness among the Low
Awareness-High Practice group to evaluate any increase in work-life ministry
practice.
Another study could evaluate which method of practice brings good results
and what kind of intervention produces wider outreach to the constituents. For
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example, small groups focused on work-life, breakfast seminars on workplace issues,
thematic preaching series on work-life mission, lunchtime workplace groups and
work-life missions' festival.
This same study could be repeated in various districts of CMA to study any
contextual factors that may be contributing to missional awareness and practice.
Postscript
This study certainly deepened my desire for ministry among people in the
workplaces to affirm, equip, and empower them for participating in God's mission.
On a lighter note, during the course of this study, circumstances led me to take a
position in an international nonprofit organization in Atlanta, Georgia, as a case
manager for Refugee Resettlement. This change in vocation from church pastoral
ministry to professional social work in a secular organization helped me understand
the issues the people of God face in their workplaces. From jealousy to insecurity and
from test of patience and integrity to ethical work practice, all these problems were
some of the challenges I had to face.
I experienced opportunities to overcome temptations; deal with ethical issues
in reporting, learn to submit to authorities, and work with patience in a highly
stressful environment. These opportunities enabled me to earn a reputation for being
patient in dealing with difficult clients and exhibiting a strong commitment to serve
others. I had numerous opportunities to testify about God's enabling and empowering
presence in my life and to assist others without seeking any remuneration in return. I
work every day in a Moslem-dominated voluntary agency.
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I have had many lunchtime spiritual conversations with my agency director on
spiritual matters. I also had a number of conversations with my other Moslem
colleagues regarding the fundamental differences between Islam and Christianity.
This experience enabled me to understand the secular and pluralistic mind-set better
and to equip myself better for service. I began my work-life in India working for a
multinational organization as a management trainee until I felt the call to serve in the
local church over a decade ago.
I journeyed full circle back into the nonsectarian setting and feel ready and
comfortable for service in both milieus.
Thomas 130
APPENDIX A
Work Life Study Questionnaire
Please respond to the following statements by choosing an appropriate number that
mostly corresponds to your view.
l=Strongly Agree 2=Agree 3=Somewhat Agree 4=Disagree 5=Strongly
Disagree
1 . God' s mission primarily is not to redeem but to reflect His
glory in the world. 1 2 3 4 5
2. Mission is an activity that originates in the heart of the Trinity. 1 2 3 4 5
3. The mission of Jesus Christ is primarily a ministry to His Father. 1 2 3 4 5
4. I believe that missionaries are people specially called of God
to go into other nations to spread the gospel. 1 2 3 4 5
5. The Annual Missions Festival/Conference is the primary way
our church participates in the mission work of this local church. 1 2 3 4 5
6. God's mission is to redeem people, not all of creation. 1 2 3 4 5
7. There is a clear demarcation between the sacred and the secular
in life. 1 2 3 4 5
8. People spend too much of their time doing secular work. 1 2 3 4 5
9. The primary place ofministry is in the local church. 1 2 3 4 5
10. It is hard to get the congregation to be involved more at the church
during the week. 1 2 3 4 5
11. Our congregation has small groups that regularly meet for worship,
prayer, study of Bible, and fellowship.
1 2 3 4 5
12. The secular work that my congregants do during the week is as
significant as going to Africa as missionaries. 1 2 3 4 5
13. The pastor is expected to be more spiritual than the laypeople
because he is in full-time vocational ministry. 1 2 3 4 5
14. 1 believe that the church should make its presence known in a
community by building a sanctuary with clear Christian symbols. 1 2 3 4 5
15. Secular work has very little to do with God's mission in the world. 1 2 3 4 5
16. Most of my congregants share their faith with their nonbelieving
family and friends. 1 2 3 4 5
17. The purpose of any professional career is to earn enough money for
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the activities of daily living. 1 2 3 4 5
18. 1 pray for my congregants regularly for God to bless their secular
work. 1 2 3 4 5
19. When moral and ethical issues are compromised at their workplaces,
my congregants confide in me. 1 2 3 4 5
20. Every local church exists to equip and empower people for ministry
in the workplace.
21. We have a targeted ministry from our church to those in the
workplaces.
1 2 3 4 5
1 2 3 4 5
22.1 see church as a gathering place to also equip people for their
vocational callings.
1 2 3 4 5
23. We periodically train people for ministry in the marketplace. 1 2 3 4 5
24. The mission of the church is to equip and empower people for
works of service in the secular world. 1 2 3 4 5
25. We affirm the people who work in the secular workplaces to see
their secular work as a calling from God. 1 2 3 4 5
26. Our church has small groups focused on workplace issues. 1 2 3 4 5
27. 1 am actively involved in meeting people at their workplaces. 1 2 3 4 5
28. Work is a calling from God to serve and sustain God's creation. 1 2 3 4 5
29. The church needs to have small focus groups to support people in
their professional work. 1 2 3 4 5
30. Equipping and empowering people for workplace is a primary
way to give people a sense of participation in God's mission. 1 2 3 4 5
31.1 encourage my congregants to be a part of a lunch-time small
group in their places of work. 1 2 3 4 5
32. Churches that empower people for their workplaces have a better
opportunity to transform the whole community. 1 2 3 4 5
33. 1 preach sermons dedicated to workplace mission regularly. 1 2 3 4 5
34, We give the same emphasis for workplace mission as much as we
do our overseas mission efforts, 1 2 3 4 5
35. We need to equip people for Great Commission lifestyle in their
workplaces so that our church can go beyond its four walls. 1 2 3 4 5
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